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PREFACE TO FIRST EDITION. 


The design of this little work is to provide for mission- 
aries, and for others who, like them, have little leisure for 
original research, an accurate summary of the doctrines 
of the Ved&nta. If the people of India can be said to 
have now any system of reli^on at aU, apart from mere 
caste observances, it is to be found in the Ved&nta philo- 
sophy, the leading tenets of which are known to some 
extent in every village. The subject is therefore one 
of great importance, and the Vedflntasflra is generally 
acknowledged to be the most satisfactory summary of 
the modern phases of it. 

In the notes, I have endeavoured to furnish a full 
explanation of every difficulty, and of each point needing 
elucidation, and in so doing have drawn largely from the 
writings of well-known Oriental scholars. The text of 
the Ved&ntasfira which I have used is that published in 
Calcutta in 1875 by Pandit Jtvinanda Vidyls§,gara, with 
the Commentary of Nrisiifahasarasvatl . 

The following is a list of the works and editions referred 
to in the translation and notes. I am deeply indebted to 
Dr. Banerjea’s Dicdogues on the Sivdu PhUoso^ph^, and to 
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Dr. Fitzedward Hall’s Ratioml Refutation of the, Hindu, 
Philosophical Systems. These two arc, in my judgment, the 
most valuable works of their kind in the English language. 



Dialogues on the Hindu Philoso^yhy. By Et'v. K. M. Banerjoa. WiiliaiiiM 
& Norgate, l86i. 

A national liefutation of the Hindu Phihmophmtl St/slcms, By Nt'.hianiali 
Nilakantha Sastrl Gore. Translated by Fiteedward Hall, D.C.L. 
Calcutta, 1862. 

Miscellaneous Essays. By H. T. Colebrooke. New edition, vvitli Noten 
by Professor Cowell. Trllbnor & Co., 1873. 

Hie Philosophy of the Upanishads. By Professor A. K. Gough. Cahutta 
Peview for 1S78. 

Original Sanskrit Texts. By J. Muir, D.C.L., LL.IX, vc*Ih. iii.-v. 

Sacred Books of the East, Edited by F. Max MUllur, vol. i., Upmiahads* 
Clarendon I^ress, XS79. 

Professor H. H. Wilson’s iroril's, viz. ~ 

(a) Essays on the Religion of the Hindus, 2 vols. Edited by Dr. It. 

Kost. Trlibner <& Co., 1862. 

(b) Essays on Sanskrit Literature, 3 vols. Edited liy Dr. lUmt. 

Triibner k Co., 1864-65. 

(c) Vishnu Purdna, 6 vols. Edited by Dr. Jfitzedward Hall. 

Triibner & Co., 1864-77. 

The History of Indian Literature. By Professor Weber, translated frtun 
the second German edition. Triibner k Go., 1878. 

The Indian Antiquary, vols. I, ii., and iv. Bmnbay, 1S72, 1H73, 1 875. 
Anti’Theistio Theories, the Baird Lecture for 1877. Flint, D.D. 

Blackwood k Sons, 1879, 

Works by Eev. R. Spence Hardy. Published by WilUania k Norgate. 
(a) Eastern Monachism. i86o. 

{h) Legends and Theories of the Buddhists. 1866. 

(c) Manual of Buddhism, 2d edition. 1880, 

Elphinstone’s History of India, 6th edition. By E. B. Cowell «T. 
Murray, 1874. 

Works by Dr. Ballautyne : — 

(a) The Sdnkhya Aphorisms of Kapila, translated. Bibliothocti. 

Indica Series. Calcutta, 1865. 

(b) The Aphorisms qf the Yoga Philosophy, Book I., tranilated. 

Allahabad, 1852. 

(c) The Aphorisms of the Nydya Phdosophy, translated. Allahabad, 

1850. ' 

(d) A Lecture on the V^idnta, Allahabad, 1850. 
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The Aphorisms ofFdndilya. Translated by Professor Cowell, Bibliotheca 
Indica Series. Calcutta, 1878. 

The History of Philosophy, By G-. H. Lewes, 2 vols., 4th edition. 
Lonj^^mariH & Co., 1871. 

Pa 7 ichadast By BhdratltlrthavidyUraiiya. Bombay, 1879. 
UpadektsahasrL By J^ankardchiirya. Published in “ The PanditP 
Beiuires, i86S--69. 

Adliydtma-Jldmdyana, Calcutta, 1872. 

Aitarcya Prdhnana. Edited and translated by Dr. ITaug, 2 vola. 

S dnkhyapravachariahhdshya. ICdited by Pandit Jibdnanda Vidydsdgara. 
Calcutta. 

Edvya PmkdAa, Edited by Pandit Mahesa Chandra Nydyaratna. 
Calcutta, 1866. 

Hastdmalaka. Bound up with Jibdnanda’s edition of Veddntasdra. 
Vdkyasudhd, By Sunkanlchfirya. Edited by ‘Wiiidischriiann in 1833 
under the erroneous title of Pdtabodhint ( Vide Hall’s “ Oontribu- 
tion towards an Index to the Bibliography of Indian PhilosopAdcal 
Bystems.^') 

NaishkarmyasiddhL By Suros^var^chfirya. MSS, Ho. 1103 and 777 in 
India Office Library. 

Pdtanjaladariana. Edited by JibfLuanda Vidyftsagara. Calcutta, 1874. 
Bdnkhyasdra. Edited by Eitzedward Hall, Calcutta, 1862. (Biblio- 
theca Indica Series.) 


UrANIHHABS. 

KausMtaki and Maitrt. Edited and translated by Professor Cowell. 
1861 and 1S70. 

Kena, Katha Mu 7 idalcaj Aldnddkya, Chhdndogya, TaiUirtya, A itareya, 
S' i'( tdhatanij and Brihaddranyaka. Edited by Jibilnanda VidydsH- 
gara at Calcutta. They are fac-si miles of those brought out in the 
Bibliotheca Indica Series. 

Muktikd, Edited by Jibflnanda Vid^asrigara. 


G. A. J. 


TlilQNMODIH, Awjuat 1881. 


PREFACE TO THIRD EDITION. 


Ten years Lave elapsed since the issue of the first 
edition, and now there is a demand for a third. That 
the work has, in some measure, answered its purpose, 
several friends in India have testified, and it has been 
my endeavour now to make it still more useful. To' 
this end the Sanskrit original has been carefully col- 
lated with six good manuscripts, and, as the result, a 
few mistranslations, due to a corrupt text, have been 
eliminated. Of the editions of the Veddntasdra now j 
extant, that in Dr. Bohilingk’s ChrestoTmthie of 1877 is ] 
decidedly the most accurate; but even that seems sus- | 
ceptible of emendation in a few places, if the MSS. 
which I have used are to be relied upon. 

There were also a few mistakes of another claes, due 
to the influence of 'Ignorance with its two powers.’ 
For the removal of these I am chiefly indebted to my 
learned friend. Professor Cowell. The notes, too, have 
been thoroughly revised, and in many cases enlarged 
or rewritten. Nine years’ stvsdj. of the , Upanishads and 
t he^ir literature has thrown more lig]ti,t, Oft tlfla subject 
also, and necessitated a modifica,l4Qtt,.,0f,^»e views pre-. 
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Tiously held which had been derived cliicfly from the 
writings of others. 

When issuing the first edition I made no allusion to 
the number of Sadananda’s quotations, uuvorilied in 
Europe, which I had succeeded in tracing to (heir 
source. The amount of time and labour involved in 
this search can be estimated by those only who have 
themselves been engaged in a similar task! '.riiose 
which I eventually found in Sure.<vara’s NaiMarmijtt. 
siddhi, a work which then existed in manuscript only 
but has recently been edited by myself in the llomliay 
Sanskrit Series, gave the most trouble; but I should 
iiave been spared it if I had then possessed a copy of 
Eamatirtha's Commentary, whicli, in at least two in- 
stances, names that treatise as the source of the quota- 
tion. Eor imjst^f ^he other non-Vedic references I 
went from bo ok to boo^ till I found Jhem. That from 
the VdhyamdhA was given' me by Professor Cowell. 
Three passages which baffled mo in i88t I have since 
discovered in the Pcmcliada^i, but two or three still 
defy pursuit. It is possible that they may have been 
taken from Sui-e^vara’s voluminous VdrUika on the 
BrihaddranyakalMshya, shortly to be published in the 
Inand-a^rama Series, or from the TogavdsMitha. 

During the last ten years, several translations of 
Indian philosophical works have been published, and a 
few original treatises on the same theme. It may be of 
use to students in India who are not Sanakritists, but 
who wish to explore more fully the Vedantic section of 
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this interesting field of stud}", to indicate a few of 
those which would be helpful. 


TJie PhiloRO'phy of the Upanishals. By Professor A. Goiigh—a book full 
of interest. It forms one of Trllbner’s Oriental Scries. 1882. 

The Sarvadar^anasaihgraha, Translated by Professors Cowell and Gough. 
Trubner’s Oriental Series. 1882. 

The Panchadasi (a standard Vedflntic work). Translated in part by Mr. 
A. Venis, and published in The Pandit (a Benares periodical) for 
1883, 1884, and 1886. 

The Veddntaparihhdshd. Translated by the same scholar, and published 

Ti'WFanS!Sri 882 - 85 . 

Hindu Orthodoxy and Hindu Heterodoxy. Two useful volumes by Mr. 

Rdmchandra Bose, M. A., and published in Calcutta. 

A Treatise on the Yoga Philosophy. An interesting pamphlet by Sub- 
Assistant Surgeon N. C. Paul, and published in Benares in 1882. 

The Tattvamuktdvali. IMited and translated by Professor Cowell, and 
published in vol. xv., part 2, of the .Journal of the Royal Aslatio 
Society. It has been reprinted in a separate form. 

The Veddm-ta SHtras^ with the Commentary of ^ankar^chflrya. Translated 
by Dr. G. Thibaut, and published in the Saored Books of the East 
Series, 1890, Its introduction is most valuable. 


-A" 


Being now, I fear, at the end of mj official career in 
India, I would take this opportunity of stating, for the 
encouragement of others, what an unfailing source of 
pleasure and profit my Sanskrit studies have proved 
during tfie last twenty-nine years. An old missionary 
of the American Board of Foreign Missions, himself a 
diligent student, advised me in 1862 to take up Hhe 
language of the gods/ and I have had abundant cause 
to be thankful fox liis suggestion. There is^^no mme 
interesting country in the world than^India, and a close 
acquaintance with its people, their ways, and their lite- 
rature, amply repays one. A young man, fond of 
study, whose lot is cast in that pleasant land, can find 
nothing more fascinating than the exploration of a 


PREFACE TO THIRD EDITION. 


xii 

corner of the houndless field for research which lies all 
around him,— and one of its great charms is that 
I is still so much new ground to be examined. The 
! of the Sanslyrit iangua,ge alone afford sufiicient 

to satisfy a lover of linguistics for a lifetime ; and if he 

^4stri, ho is in a more 
favoured position than the majority of students in Miirope. 
And yet the number of Englishmen who make use of the 
splendid and unique opportunities thus afforded them for 
the study of the past, or who even make a persistent 
effort to understand the India of to-day, is painfully 
small. This may, in a measure, be owing to overwork, 
or to want of .encouragement from the Government, — 
|but the fact remains. An experience, however, of thirty- 
5 four years has shown me that those like the country 

who have the widest acqu|intauce 
isith jaepaj—and that l y k pf interest 

’ G. A. JAGOB. 

Novmler i 89 JU 
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VEDlNTASAEA. 


INTEODUCTOEY STAEZA. 

To tlie Self, existent, intelligence, bliss, impartite, 
beyond the range of speech and thought, the sub- 
strate of all, I resort for the attainment of the 
desired thing.^ 

1 This, according to Kyisiriibasarasvati, is * final beatitude ^ ; 

but biamatlrtha says it is * the renioyal of non-apprehension and misappre- 
hension of the meaning of the ^dstra, and of conflicting views as to its 
meaning’ {MstrdrtMpratipattyanyatMjoratipattivijpratijpaUinirdsa), 
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NOTES. 


NOTES ON INTRODUCTOEY STANZA. 

“ All pliilosophy strives after unity. It is its aim, its 
task, to reduce complexity to simplicity, the many to the 
one.” ^ Tiie Upanisliads tell us that this was tho aim of 
Indian philosophers, and they not always Bnllimana, in 
very early times. In tho Mmdaku. for example, it is 
related that the illustrious son of ^unaka approached the 
sage Angiras with due ceremony, and inquired of him what 
that was which, being known, all things would be known. 
He was told in reply that the wise regard "the invisible, 
intangible, unrelated, colourless one, who has neither eyes 
nor ears, neither hands nor feet, eternal, all-pervading, 
subtile and undecaying, as the source of all things.” This 
is, of course, Brahma,* the so-called Absolute of the Ve- 
! d§,nta, the Self of the verse before us; and the system 
then evolved from the inner conscdousness of those early 
thinkers, hut n aodifl ed it would seem bv ^ankarflohftrva. 
and so stereo^ed by his successors, continues to the 
'present day; and not only so, but whilst the other live 
schools have well-nigh ceased to exert any appreciable 

^ Anti-Theistic Theones, p. 410. 

I 2 This word is neuter, and must not be confounded with the mascuHne 
prahm^, a member of the Hindu triad. It is derived from the root JBfikf 
|to grow or increase,’ and '‘Jjerhaps its earliest signihoation was 
Ifive force of naUre, re^rded'as a spiritual power, tho power mauifoHtod 
':|nost fully in vegetable, animal, and hii^an life, but eyorywhoro presonti 

P* 14* Max JVlUUw 

thmIEsthat *'in choosing the neuter, the ancient sages Trlturttrcxp^^^ 
something that should be neither male nor female, that should be, in fact, 

: as far removed from weak human nature as weak human language could 
Vwell express it; something that should be higher than masouliae or 
[feminine, not lower .”— Uctam for 1878, p. 312, 
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influence, this "has overspread the whole land, overgrown 
the whole Hindu mind and life." ^ 

In this opening verse Brahma is described as 

1. Exktent (sat). 

The Vedanta postulates three kinds of existence, which 
it terms true (pdraTn&rth/ilca), practical (vydvaJidrikd^^ 
and apparent {prdtibJidsika). Brahma is the sole repre- 
sentative of the first. The second includes l^vara, indivi- 
dual souls, heaven, hell, and all phenomena. These are 
said to he imagined by ignorance, and to have no more 
true existence than things seen in a dream j hut men 
have practical dealings with them as if they truly existed, 
so they are admitted to exist pracLically or conventionally., 

The third class comprises such things as a mirage,' nacre: 
mistaken for silver, or a snake imagined in a rope, which 
are the result of some defect, such as short-sight, &c., in 
addition to ignorance. Yet it is believed that " when a | 
man on seeing nacre, takes it for silver, apparent silver is ! /:{ ;, 
really produced ! " All these th en arc. fromcCThnip stanH 
point s. reaLsffltonces ; hut, to him who has true know 
lodge, the first alone is I’eal.® This theory of existence; 
is intended to explain away the finite and establish the 
infinite ; but it cannot be admitted to have been successful.; 

The existenc& . of an invisible Being, entirely out of rela 
tion to the world, and devoid of apprehension, will, acti 
vity, and all otlier qualities, cannot possibly be established 

2 . Intelligence (chit). 4^' ■'v'v’ 

This is the most common synonym of Brahma, but It . 

is also spoken of — as, for example, in the Taittiriya Upan- 
ishad — as ‘cognition ’ or ‘knowledge ’ (Jndna). It must, 

^ Anti-Thmik TheorieSf p. 34I. 

^ Mitional mo, ui, ebap. L 
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notes: 


however, be clearly understood that It is not a cognisefr or 
intelligent . In commenting on the passage of the tJpani- 
^,shad just referred to, SankaracMrva says : — Knowledge 
^. |is here an abstract^ indiiSa?ing""^ognition, not the cognitive 
f subject, being predicated of the ultimate along with, truth 
jand infinity. Truth and infinity would be incompatible 
^with it did it imply a subject of cognition. ][f the 
A how could it be 

"^^^^^^ite ? That is infinite wEi^*""”"canm>t^ 
in any direction. If it were a know^ 
objects a|id its cogjgii- 
knowledge of the absolute spirit, like the 
light of the sun, or like the heat in fire, is nougiifc else 
A than the absolute essencejtself.” ^ 

In the Upanishad (ver. 7), too, Braliina is 

said to be neither ^ internally nor externally cognitive, 
neither conscious nor unconscious.” This tenet is^ neces-. 

were jX)nS:eious, th^^.,,.yro|jld he 

objg^^ijl wnscioiasn^, w involve_dualism ; 

^ wb^yer there is c onsciousness there is relat^n,: 
ja nd w herever thei:e_is_relation^ there is dualism,”^ " The 
therefore, allying himself with ''a 
scepticism which denies the validity of the primary 
. perceptions and fundamental laws of mind,”^ 

”* with it his own sejf- 

^ ^ii^iiu^^ ll must^be 

understood that the only ground for supposing Brahma 
to be intelligence is, that, in the state of practical exist- 
enee, copition of an object can only be effected by 
means of the internal organ, and that organ is declared to 

^ ‘ ^ Mmim, Tol Isti p. 19, g 

^ TkdMw * IMd,^ p. 419^ 


NOTES. 
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■be itself unintelligent and to need an illuminator. The 
self-luminous Brahma is that illuminator! “It is not'i 
meant, however, that Brahma, by a voluntary exercise of 
. liis power, illumines that organ, for Brahma has no such 
: power. The idea intended is, that the internal organ,- 
simply by reason of its jjxasimity to Brahma, whicli j 
is unconscious, becomes illuminated, just as iron moves I 
when brought near the magnet.” ^ ‘Intelligence,’ there- ' 
fore, means simply ‘self-luminousness,’ and its exist- 
ence is surmised merely on the ground named above ! 
But the internal organ ^ is a portion of the pheno- 
menal, and therefore illusory./ So too must be its 
illuminator. Brahma, therefore, as ‘intelligence,’ is not 
established. 

3. Miss (dnanda). 

This has been characterised as “a bliss without tha '? 
fruition of happiness,” and rightly so. For absorptiorl 
into Brahma is described as a permanent state “reseml 
bliug precisely that of deep sleep,” — “a condition of 
insensibility,” — in which the emancipated spirit is with-j 
out a body, mind, or cognition! Where is there any 
room in such a state for joy ? “ But what, in that case,” ” 

says the author of the StMthya-pravachanor-lihdsliya, 

“ becomes of the scripture which lays down that soul is 1 
happiness ? The answer is : ‘ Because of there being H 
cessation of misery, only in a loose acceptation does the 
term happiness denote soul.’ . . . To move ambition in'! 
the dull or ignorant, the emancipated state, which reallyi 
is stofiiayc of misery, Soul itself, is lauded to them by the 1 


^ Maiionalliefutatkm^ pp, 214-216. 

^ In Sanil»it, imtafykaram. It conftiiits of manaSt Ivddhi, ahaTfikdra 
and chUtaj and yet is nnintelllgent I 
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NOTES, 


Veda as happiness/'^ Brahma, then, as joy, is wholly a 
product of the imagination, 

4. Im'partiU {ahhanda). 

According to the commentator Nrmmhasarasvaii, this 
term means devoid of anything of a like kind or of a 
different kind, and without internal variety.’^ A tree, for 
example, has the ‘internal variety ' of loaves, flowers, and 
fruit; it has things ‘of a like kind,' in other trees— and 
I things ‘ of a different kind,' in stones, But Brahma 
I is not so, It being absolute and unchangeable unity. It 
is from the standpoint of true existence that It is regarded 
as impartite and solitary; for, from that of practical 
existence, It is appropriated to countless internal organs 
and underlies all phenomena. 

5. Sulstmte of all (aJchilddhdra), 

It is the substrate only in the way that nacre is of 
apparent silver, or that a rope is of the snake imagined 
in it; and, like the silver and the snake, the world is but 
a vivartta or illusory effect. Its illusory-material cause is 

Tlie writers 

|of the older XJpanishads, i.e., the Vedintists of the old 
I school, were undoubtedly parindmavddinSj or believers in 
the reality of the world of perception; ® and, with them, 
Brahma was not its substrate or illusory-material cause, 
but the material from which it was evolved or developed, 
from _a spider , as foam from water, or as curd 
from milk,^ The passage quoted above from the 

Rational Refutation, pp. 33, 3^. SooTates, too, rogardod iU ahmna 0/ 
pain as pleasure. Vide Hktory of Philosophy, i. p. 1S6. 

* PanchadaM, ii. 20. 

» Professor Gough rejects this view. Vide his PhMmihy of ihi 
shads in Triibner’a Oriented Series. 

^ Miscellaneous Essays, i. 375, 376. 
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dcJca Upanishad seems clearly to teach this doctrine 
when setting forth Brahma as the absolute unity, which 
being known, all things are known ; and the context adds 
that “as a spider throws out and retracts [its web], as 
herbs spring up in the ground, and as hair is produced 
on the living person, so is the universe derived from the 
undecaying one”(i. I, 7). It seems to be distinctly 
taught, too, in the CltJidndoqva U-panish atl. The sixth 
book opens with a dialogue between a Brdhman named 
Aruni and his son ^vetaketu, who, at twenty-four years 
of age, has returned home on the completion of a twelve 
years’ course of Vedic study. Seeing him full of conceit,', 
his father asks him whether he had sought from his teacher . 
that instruction by which the unheard becomes heard, thej 
unthought thought, the unknown known. On the son’s con-j 
fessing that he had not sought it, the father says, “ My dear, 
as by one clod of clay all that is made of clay is known, 
the difference being only a name, arising from speech, but 
the truth being that all is clay ; and as, my dear, by one 
nugget of gold all that is made of gold is known, the 
difference being only a name, arising from speech, but the 
truth being that all is gold ; and as, my dear, by one pair 
of nail-scissors all that is made of iron is known, the 
difference being only a name, arising from speech, but the 
truth being that all is iron — thus, my dear, is that instruc- 
tion.” ^ That is to say, Brahma being known as material 
cause, all thmgs are known. The son then remarks that 
his teacher could not have known this doctrine, and asks 
his father to explain it further. The latter then goes on 
to say, “In the beginning,, my.. dear, th^ 
tent, one only, without a second. Some say that in the 
^ Smrtd Books ofths Emit i 9a, 
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beginning, tliis was the non-existent, one only, without a 
second; and from the non-existent the existent arose. 
But how could it be thus, my dear; how could the 
existent arise from the non-existent ? In the begiiining, 
my dear, tliis was indeed the existent, one only, without 
a second” SankarUcbajya. s avs that Hliis' refers to Hhe 
universe’ {jagat\ and tliat dn tlio beginning’ means 
* before production’ {prdfjidpaUeh). The drift of the 
passage then surely is tlnat this world, a reality, before 

I its^ evolution, existed potentially in IJiuhma, its material 
caus e. It^ in fact , proves the reality of tlio cause froju 

and so deelarcs tlio roalifcy, |iQt 
the jalson oss In tbe same XJpanishad (iii. 14, 

i), we find the words, “All this is indeed Bralana, beinj t- 
I produced from, resolved liito^ and existing in It;” and 
ItETopening words of the are, "In 

I the beginning this was the self, one only;” and in both 
leases, ‘^is’ is said to refer to the world of 

t p ercept ion, "which is'treated as a reality. 

•In his valuable essay on the Vedftnta, Colote02^0 
shows, by ample quotations, that this view of the world’s 


reality and of Brahma’s material causativity, was pro- 
pounded by the early Ved&ntio teachers, including San- 
j'karl,cl)S,rya himself and he considered the doctrine of 
or the world’s unreality, to be “a graft of a later 
^wth,” uncountenanced by the aphorisms of tho Vedanta 
i gl9.g3 of ^ankarfichary a. The learned editor of 

the new edition of Colehrooke’s Essays thinks this " hardly 
1 correct” as regaaVgkTcacl*hut adds. “The re can h ardly 
' of 

rooqg- 

^ A^horims of tratishted by Cowdl, p, 4;^. 
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nise tlie doctrine of Mdyd. The earliest school seems to 
have held Brahma to he the material cause of the world 
in a grosser sense.” As regards the fact is 

that different portions of his comments on the aphorisms 
are mutually conflicting, jf For example, in one place he 
ridicules the idea of an infinite series of works and worlds 
subsisting in the relation of cause and effect, and then, 
elsewhere, distinctly advocates it. Again, wlien opposing 
the idealism of the Buddhists, he strongly maintains the 
reality of objects of perception, rebutting the objections 
advanced against it, and supports the tenet of the mate- 
rial causativity of Brahma ; whilst on another occasion ho 
accepts the theory of Mdyd} , i , t >• ■ * ' ' 

6 . ‘ Beyond the range of speech or thmight.’ ^ 

The following are some of the Vedic texts on this ^ 
point : — “ From which words turn back, together with the | 
mind, not reaching It” {Taittiriya, ii. 9). “The eye goes/ 
not thither, nor speech, nor mind” {Kena, i. 3). “ XJuthiuk- ) 
able, unspeakable ” (Mdnd'AJcya, 7). 

The Vedilntist creed, as held since the time of ^ankarll- < 
during the last thousand jears^ rnaj, 
tKusliummcd up:— “Brahma, alone — a spirit; essentially 
Sstent'Tntclligence and joy ; void of all qualities and of 
all acts ; in whom there is no consciousness such as is 
denoted by ‘ I,’ ‘ thou,’ and ‘ it ; ’ who apprehends no per- *f- 
son or thing, nor is apprehended of any ; who is neither/^ 
parviscient nor omniscient ; neither parvipotent nor omni- 
potent ; who has neither beginning nor end ; immutable 1 
and indefectible — is the true entity. All besides himself, 


k> 


1 JDMogues on Ifindu PUhmphy^ pp. 109, 123, and chaps, vii. and viii. a* 
In fche PffiiMwttaratdpmii and mother Upani&hada nf a comparatively 
late date, we, of course, have the doetnu© of fully developed. 
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the entire universe, is false, that is to saj', is nothing 
‘^ whatsoever./ Neither has it ever existed, nor does it now 
A. exist, nor will it exist at any time future.” ^ 

It is very interesting to note the likeness between 
Brahina thus portrayed and the ‘Being’ of |*agBeui^ 

Buddha and Oonfucius. 
“Being, he argued, is absolutely one. It is not an 
abstract unity, but the only reality. It is so that it alone 
is. Being, he further affirmed, is continuous and indi- 
visible ; it is everywhere like to itself, and everywhere 
alike present. Were, there parts in being, there would be 
plurality, and being would not be one— that is, would not 
w*. be being. There can be no differences or distinctions in 
being ; for what is different and distinct from being must 

v\ beno^being, andnot-beIngisnot I)eliig,lu5iih(a2iso 

it co uJd. iiotptherwiseJbo 
Thought, he said, is the same thing as 
.515^* Thought must be being; for being exists, and 
non-bemg is nothing.” “Hi^^ not-being did not mean 

sense and ordinary thought 
apprehend.^ as existence ; it included earth, air, ocean, a.nd 
Thir - being’ is exactly the wit, 
Mt, and aJchan^ of the Vedanta, whilst the idea of ‘ not- 
|being’ coincides entirely with its vydvaMriH or prdtibM- 
SiM sattd. 


i.56. 


^ JRational Refutation^ p. 176. 

» Arai-Theutic Theorio, p. 353. Of. »l*o Lewea’ MiOory qfPkUo,<^hy 
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I. 

Having saluted my preceptor, wlio, from his having 
got rid of the notion of duality, is significantly 
named Advay^nanda, I will now propound the 
essence of the Vedanta, according to my conception 
of it. 

The Vedflnta doctrine is based upon the Upa- 
nishads, and is likewise supported by the SdriraJca 
sutras and other works 


^ Such as the Bhagavad-GiU, 
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NOTES ON SECTION L 

1. Veddnta. 

This " literally signifies 'conclusion of the Veda/ and 
bears reference to the Upanishads, which are, for the most 
part, terminating sections of the Vedas to which they 
belong. It implies, however, the doctrine derived from 
them, and extends to books of sacred authority, in which 
that doctrine is thence deduced; and, in this large accepta- 
tion, it is the end and scope of the Vedas/’ ^ 

2. ^dHraha sdtras. 

This is a collection of aphorisms composed by BUdard- 
yana, and forms one of the six Darfenas or Systems of 
Philosophy, The word idriraka is said to be derived from 
the noun iartmka, which the commentator calls a con- 
temptuous form of iarim, *body,’ and means 

' embodied ’ (soul). 6ankar&oh&rya’s interpretation of 
these aphorisms and of the Upanishads, is the real 
authority for the tenets of the Advailrnddins. 

Though this particular VedS-ntic school has probably 
the largest number of adherents, still there are others, 
with a respectable following, which interpret the XJpani- 
shads differently. There is, for instance, 

System, current chiefly in Southern India, and called 
VUishtddvaita. It maintains the reality of the world and 
the separate existence of human and animal souls ; both 
of which are denied by Sankara. There is also the Bvai- 
tmdda of M adhya or Anandatoha. which elaborales more 
fully some of the views propounded by Elmtouja; and 
^ OolebrooWs iSVsaya, i* 351, 
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likewise the system of Vallabliacharya which is 

styled ^uddJiddmita. A concise summary of the special 
characteristics of these Vedilntic schools is given hy Dr. 

R G-. Bhandarkar in his Report on the search for Sanskrit 
MSS. in the Bombay Presidency during the year 1883-84, 
and a fuller account in Wilson’s Essays on the Religion of 
the Hindus, 

Prior to the rise of Buddhism, dogma and ritual held 
undisputed sway. The followers of that heresy, however, 
presumed to appeal to reason, and their system was at 
once stigmatised as * the science jDf reason ’ (heiu&dstra), / 
which was then synonymous with heresy. This was 
perhaps the first systematic departure from the Mantras 
and Brfihma^as ] but the Brfihmans were soon compelled 
to follow suit, and to them w^'e owe the ^i^ songalled or^ 
dox schools Indian philosophy. I say ' so-called,’ for 
theTeaching of the Systems is no less a departure from 
the old religion than Buddhism is; but they profess 
respect for the Vedas, whilst the Buddhists openly repu- 
diate them. The following remarks by a native s cholar/g. 
will be of interest here : — . 

‘^In justice to the founders of our schools, we must ^ 
confess that the opinions which they embodied in their ^ 
systems had probably long been floating in the popular t 
mind. The Buddhist defection had no doubt produced a 
spirit of scepticism from which the authors of the Sfltras ^ 
were not wholly free. And they, perhaps, laboured to ^ 
give such a shape to those sceptical opinions as might be 
consistent with the supremacy of the Br&hmanical order. ^ 
Two things, they thought, were necessary for the mainten- in 
ance of that supremacy— the toleration of the Vedas and ft 
the substitution of metaphysical speculations fot the tooli^^ 
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^ frequent performance of the Vedic ritual. Without the 
first, the foundation of Brfi.hmanical supremacy would be 
«1 cut away. Without the second, the Brdhmanical mind 
n would be doomed to a state of perpetual imbecility, familiar 
A only with ceremonial observances, and utterly unable to 
^ meet the challenges put forth by sceptical heretics in the 
vv arena of controversy. Not that there was much essential 
A, difference in point of doctrine between the heretical and 
I ; some of the orthodox schools. If Kapi la could assert the 

non-existence of a Supreme Being^and if KanUda could 
^ attribute the primal action of eternal atoms to adrishla, 
^ I cannot see *how there could be a marked difference of 
opinion between them and the heretics.” ^ 

The Blj^avad“§[ iti is accounted most orthodox, but 
this is wlmTu^^ of the Vedas (ii. 42-4^: — A flowery 
doctrine, promising the reward of wmK performed in this 
embodied state, presenting numerous ceremonies, with a 
view to future gratification and glory, is prescribed by 
unlearned men, devoted to the injunctions of the Veda, 
assertors of its exclusive importance, lovers of enjoyment, 
and seekers after paradise. The restless minds of the 
*^1 men who, through this flowery doctrine have become 
# bereft of wisdom and are ardent in the pursuit of future 
h, gratification and glory, are not applied to contemplation. 
ifTf^ Vedas have for their objects the three qualities ; but 
fhou,'Aijuna, free from these three qualities. ... As 
i great as is the use of a well which is surrounded on all 
^ t sides by overflowing waters, so great [and no greater] is 

A the use of the Vedas to a Br&hman endowed with true 


^ Dialogues on Emdu PhUosophy^ p. 73. J’or fuytlbw dismislon of tins 
intwesting question, see Wilson’s Essays on the Mdigion of dm Mindm, il 
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knowledge/' ^ King Afoka gave the death-blow to animal 
sacrifices in the third centu^T before Christ, as various 
rock and pillar inscriptions bear witness ; but the demoli- 
tion of the rest of the fabric was effected by the orthodox 
philosophers, who regarded it as ‘^inferior science 1" 

3 . The Upanishads, 

These are speculative tracts, of varying length, ap- 
pended to the four Vedas. MajU^C uller describes them 
as “ guesses at truth, frequently contradicting each other, 
yet all tending in one direction ; ” and adds that the key- 
note of the older ones is 'know t hy Self ' — that is, " know 
thy true Self, that which underlies thine Ego, and find it 
and know it in the highest, the Eternal Self, the One 
without a Second, which underlies the whole world." ^ 

This is true of the best of the XJpanishads, namely, of 
those on which commentaries have been written by ^an- 

kar§.chlrya ; but. wheip we remember ihat tM , 

they; profess to reveal is nothing more than the uncon- 

scions, unintelligent, and impersonal Thing described! / / \l 

above, there w^^^ to be very little of the sublimf / fh:" 

tbe shorter ones are purely 

sectarian, and were evidently put forth by followers of 1 ,:, ^ 

K^ma, Krishna, ^iva, Ganapati, and other deities. One 
of them, the Kdldpnirudra, sings the praises of the tri- 
fundra, — whilst another lauds the yellow earth called , 

Qopichandana, Professor Cgm^. .i ustlv remarks that 
they have no system or method, and that there runs 
« I through them an un^tato^ajpm.t of Pantheism. ''fih 

■ ' ' Yet, strange to say, the greatf 

reformer El^Sonmi Eoy saw in them nothing but mono-^ 

1 Muir’s SaMhrit Text$^ ill. 32. ® JTihhert Lmtmm 1878, p. 3 ^ 7 * 

® Elphinstoue’s </ p. 282. 
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tpi&ism, and, in the impersonal Brahma, a personal God. 
ibhis is evident from his essays and translations published 
jin England in 1832. 

How many of these tracts there are it is difficult to say. 
The MuUiM Uipanishad gives a list of 108, ten of which 
it assigns to the Rigveda, nineteen to the Vftjasaneyi- 
Saiiihita, thirty-two to the Taittiriya-Saihhita, sixteen to 
the Sfimaveda, and thirty-one to the Atharvaveda; but 
this division seems incorrect. 

Dr. Burnell says that in Southern India the Upanishads 
are always reckoned at 108, and he gives the total number 
extant in the whole of India, as 170.^ Professor Weber, 
however, has counted as many as 235, but thinks it 
possible that, in some cases, the same Upanishad appears 
under different names.* 

The number usually allotted to the Atharvaveda is 
fifty-two, and they are generally arranged in a particular 
order in the lists. Professor Bh 3 ,p(IS.rkar thinks that 
the arrangement is not arbitrary, but represents some 
fact of literary history. The list is given in his Eeport 
'on Sanskrit MSS. for the year 1883-84, but published 
in 1888. It is also found in Colebrooke’s Ifiscdlaneous 
Essays. In the library of the Deccan College at Poona, 
there is a set of A-tharva^ia Upanishads, consisting of 
fifty-nine. The additional ones are — Oapdlaidpani (2), 
Krishna, Vdsudeva, Sarmmdn, Bdma, and MrityxUdngaXa. 
Another fragmentary set in the same library gives the 
Atma^prabodha as Ho. 44, and the ^vcidhatara as Ho. 
45. The Mahdndrdyana (34) takes the place of the two 
styled Brihanndrdya/ca in most lists. 

^ Indian AnUgymy^ voL U* p, 267. 

^ Eut. of Indian.LiUraturef p, 155 (npte)^ 
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The word Upanishad is derived by native authors from 
the root shad, ' to destroy ’ (preceded by the prepositions 
ttjpa, ‘ near/ and ni, ' down '), and is held to be that body 
of teaching which destroys illusion and reveals the Ab- 
solute;^ Professor Max Miiller, however, considers this/ 
explanation to be wilfully perverse,” and derives it from|| 
sad, 'to sit down,* "so that it would express the idea of| 
session, or assembly of pupils sitting down near theirf 
teacher to listen to his instruction/* ^ 


^ Sacnd Books of the Bast, vol. i. p. Ixxx. 
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As this tract has for its subject the Vedanta, and 
the preecoguita ^ of that system prove this also to 
possess them, it is unnecessary to consider them 
separatel 3 ^ [But lest any one should not have 
read the large treatise, I may say that] the prae- 
coguita in that system are — 

I. The qualified person {adhihdrin). 

II. The subject (vishaya). 

III. The relation (samhandha). 

IV. The purpose (prayojana). 

!• ‘ The qualified p erson ’ is the possessor of 
right knowledge ; that is, one who, by reading the 
Vedas and V ed^ngas according to rule, either in tbi« 
life or in a former one, has obtained a general idea 
of the meaning of the whole, — who, by performing 
the constant and occasional rites, the penances, and 
devotional exercises, and abstaining from things 

1 BaUantyne renders tKia by "moTing oonsiderationB.” Thfe original is 
(inubandha, 
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done witli desire of reward aad from those forbidden, 
has got rid of all sin and so tborouglily cleansed 
bis mind, — and wbo bas acquired the foui^means. 

‘The things done with desire of reward’ (or 
‘optional things,’ Mniya) are the Jyoti shtoma 
sacrifice and other things of a similar kind, which 
are the means of procuring heaven and other de- 
sirable things. 

The ‘ forbidden things ’ (nishiddha) are the slay- 
ing of a Br^-hman and the like, which result in hell 
and other undesirable things. 

The ‘constant rites’ {nityd) are the Sandhyi 
prayers and the like, which cause ruin if left un- 
done. i J 

The ‘occasional rites’ {naimittika) are the nf 5 

birth-sacrifice following the birth of a son, and 
such like. 

The ‘ penances ’ {prdyaichitta) are the Chdndrd- 
yanu ^ and others, which are used for the removal 

of sin. 

The ‘devotional exercises’ { up^c mq ).^ are the 
system of and the Tike, consisting of 

mental cff®s''^ii^ected 
(pialities. 

1 Three of my MSS» read 
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‘ The principal object of the constant and occa- 
sional rites and of tbe penances is the puj-ificatiou 
, ■ of tbe ijatellect : that of the devotional exercises is 

■ ,, I the concentration of the mind. As it is written in 

the Veda/ “Him, the Self, BiAhmans seek to know 
by the reading of the Veda and by sacrifice and 
in the Smriti/ “ By religious acts ho destroys sin.” 

An incidental result of the constant and occa- 
sional rites and of the devotional exercises is the 
, acquisition of^the abode of the progenitors and 
f^r^^of the abode of Brahma; as the Veda* says, “By 
'v MJ ^ abode or the progenitors ; by knowledge, 

/ the abode of the gods.” ^ .. ,y. j;/// , 

The ‘ four means ’ [sddhana) are (a.) discri m ina- 
1 tion between eternal and non-eternal substances, 

(b.) indifference to the enjoyment of rewards here 
and hereafter, (c.) the possession of the six things 
—quiescence,, self-restraint. &c., and (d.) desire for 
release. 

(a.) ‘Discrimination between eternal and non- 
' substances' is the discerning that Brahma 

th^.^only eternal substan ce, and that everything 
else is non-eternal, . 

* (6.) ^ IndiflFerenc^ to the enjoyment of , rewards 




^ Bfiliaddranyaka^ 4, 4. 22, 


^ 3CU. 104. 


! I. 5. 16. 
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here or hereafter’ is complete indijfference to the 
enjoyment of the things of tius 11% such as gar- 
lands, perfumes, and other objects of sense, — and of 
those pertaining to the next world, such as nectar 
and other sensuous objects, — because, being the 
result of works, they are non-etemal. 

(c.) ‘Quiescence, self-restraint, &c.,’ are quies- 
cence, self-restraint, abstinence, endurance, contem- 
plative couceutration, and faith. 

‘ Quiescence ' is the restraining of the mind from 
objects of sense opposed to hearing, &c. 
i ‘Self-restraint’ is the turning away of the 
external organs from objects opposed to that 
hearing. 

‘ Abstinence ’ is the continued abstaining of the 
external organs from sensuous objects opposed to 
that hearing, after they have been turned away 
from them ; or it may be the abandonment of 
prescribed acts in a legitimate manner [i.e., by 
becoming an ascetic]. 

‘Endurance’ is bearing the polarities of heat 
and cold, &c. 

i ‘ Contempla-tive concentration’ is the fixing of 
the restrained mind on hearing and such like things 
which are helpful to it . C 


flf 
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f> ‘ Faith ’ is belief in the utterances of the spiritual 
.teacher, and of tlie Vedanta. 

(d) ‘Desire for release’ is the longing for eman- 
cipation. 

A man of this kind, the possessor of right know- 
ledge, is ‘a qualified person.' As the Veda^ says, 
“ The tranquil, restrained man, &c, ; ” and as it is 
said elsewhere,* “To the seeker of emancipation, 
who is tranquil in mind, who has subdued his 
senses, whose sins are gone, who conforms to the 
teaching of the ^4stras and is virtuous, and who, 
long and continuously, has followed a teacher, is 
this to he taught.” 

II. ‘The subject' is the unity of souls and of 
Bmhma, as pure intelligence, a fact which can be 

‘ demonstrated ; for this is the purport of all Veddnta 
treatises. 

III. ‘The relation' between that unity, the thing 
to be proved, and the proof derived from the 
Upanishads which sot it forth, is that which is 
characterised as the condition of ‘the explainer and 
thing to be explained.’ 

IV. ‘The purpose' is the removal of the igno- 

Brihaddmnyalca, 4. 4. 26. 

® Upadeia 8 aha 87 % 324. (Three MSS. of the text read satotew in the last 
line, and three of the Oommentary—io^aZam. I have adopted the former.) 
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ranee regarding tiie unity to be demonstrated, and 
the acquisition of the joy u'hich is the essence of 
Braiima. As the Veda^ says, “The knower of 
Self passes beyond sorrow ; ” and again,’“ “ He who 
knows Brahma becomes Brahma.” 

As a man with a hot head goes to the water, 
so this qualified person, scorched by the fires of 
mundane existence, with its births, deaths, and 
other ills, takes a bundle of firewood in his hands 
and approaches a spiritual teacher versed in the 
Vedas and intent upon Brahma, and becomes his 
follower. As it is said in the Veda,® “ In order to 
know It, he should go with fuel in his hands to a 
teacher learned in the Vedas, and intent on Brahma.”* 




He, with great kindness, instructs him by 

of illusory attribution {adhydro^a), followed; • , . 
by its withdrawal {a^avdda). As it is written ih ' 
the Veda,® “ To him, on drawing nigh with truly 
calmed mind and sense subdued, that learned one 
should so expound, in truth, the Brahma lore, that 
he may know the true and undecaying Male.” 

1 ChMndogya, 7. I. 3. ^ Mundaka, 3. 2. 9. ^ /6id, I. 2. 12. 

* In camuieiiting on the foregoing passage, SaukarachfLrja lays stress on 
tke need of a teacher^ and says “ ^dstrajnd'pi svdtanti'yem Bmhmajndndn- 
veshamm na hurydt,'^ “Even though a man know the scriptures, he should 
not attempt to acquire the knowledge of Brahma indefwden%.” See 
also MahMMraUt, 12. 327. 22, 23 ; and Chhdndoffya-Ujpmuhadf 4. 9. 3. 

® Mund^kaf i. 2. 13, 
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NOTES ON SECTION IL 
I. rrcccogniia. 

“With reference to the commencing of any scientific 
! work, according to Hindu opinion, four questions present 
themselves : — (i) what qualifications are required to render 
I one , competent to enter upon the study ? — (2) what is the 
j sul)ject-matter? — (3) what connection is there between 
the subject-matter and the book itself?— and (4) wliat 
1 inducement is there to enter upon the study at all ? The 

1 '* answer to eacli of these questions is called an 
— a 'bond of connection’ or 'cause’ — becaxnso, unless a 
man knows what a book is about, and whether lie is com- 
petent to understand it, and vdiat good the knowledge will 
do Mm, lie cannot be expected to apply liimself to tlie study 
of the book, instead of employing himself otherwise.”^ 
This section is accordingly devoted to the elucidation of 
these four points and of others springing from them. 

2. But it Mso shows the compromise made hr the 

pndoBOfihers with tlie p re-existnig syg tsffi8 _ of .ntual.iin d 
ilSMiaSi Thex retained the m. bMjmgrely, they jaid, as 
means of purifying the intelle et~for the receptjnn of the 
I higher trut hs, a process similar to .the polishing of a tar- 
Inished mirror so as to fit it to reflect an image. 

‘‘Whoever, therefore, hearing that the Yedfi,utins believe 
in Brahma without qualities, infers that they reject Vishnu, 
^iva, and the rest of the pantheon, and that they discoun- 
tenance idolatry and such things, and that they count the 

^ TAc for July 1867, p. 48. 
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Purilnas and similar ’writings false, labours under gross 

error/' ^ In fact, it is laid down in Panchadaii, vi. 206-209, 

that any kind of god or demigod, or anything in the 

animal, vegetable, or mineral kingdom, may be properly ' ■; . ^ 

worshipped as a portion of l^vara, and that such worship ' ^ \ 

will bring a reward proportioned to the dignity of tli^^' 

object worshipped. 

Worship is natural to man; and in m^ing a com- 
promise with the theologians the philosophers uierely 
acknowledged this fact. Their system, however, like that 
of Buddha, had no object of worship, or indeed anything “ to ^ ' 

elicit and sustain a religious life;" so they were compelled' ■' ^ 

‘‘to crave the help of polytheism, and to treat the foullest 1 ^ ^ Mv 
orgie s and the cruellest rites of idolatry as acts of reasonably' 
worship paid indirectly to the sole and supreme Being." ^ ' 

It is laid down, however, in Panckadaii, iv. 43-46, that 
as soon as the knowledge of the truth is obtained, the 
sacred W’ri tings themselves, as a portion of the unreal 
dualism, are to be abandoned, just as a torch is extin- 
guished when one has no further need of it, or as the husk 
is thrown away by one who merely wants the grain!’ ^ 

Tlie dishonesty of Pantheism is thus clearly seen. Por 
‘Slif it look upon the popular deities as mere fictions of i 
the popular mind, its association with polytheism 
only mean a conscious alliance with falsehood, the de- | 
liberate propagation of liesl^ If, 011 the other hand, it j 
regard them as really manifestations of the Absolute 
B^g, it must believe this on the authority of revela- 
tion°or tradition/' » the whole of which the Vedintist 
classes with unrealities! 

national Refutation, p. 195- * p. 3^9- 

p. 39a 
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3. ‘In this life or in a former one' 

It is this tenet of a succession of births that furnishes 
the raison d'itre of the systems of philosophy, as their 
professed aim is to provide a vray of deliverance from 
them. The doctrine of metempsycho^ still })revails in 
India, Ceylon, Burmah, Tibet, Tartary, and China, and is 
accepted, therefore, by the larger portion of the human 
race. It -would be a source of much satisfaction to us if 
we could discover the time and place of its birth. Itjyas 
?no^ held by the Aryan family or by the curly Indian 
jsettlCTS, for the Vedas recognise the continued existence 
| 6f the so ul after death in some heavenly spliero, and con- 
ft^njao distinct reference whatever to the fact of transmi- 
gration.^ Its first appearance in orthodox writings is in 
the ChhfLndogya and Brihadfiranyaka Upanishads, which 
are believed by Professor Weber to have been composed 
at about the same period, the former in the west of Hin- 
dustan, the latter in the east. He, however, refers them 
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^0 a “ comparatively recent date/' and tells 
doctrines promulgated in the latter by Yftjtw 

Buddhistic.” ^ That being tbc case, wc may 
justly consider these two treatises to have been pq^« 
Buddhistic ; and there then remains no ancient o rt^ odoi 

dootjcme 

r to the appearance of ^ Buddha. It 
|is emhodie^itrs We/in 1 Ianu^ of Laws, for" which 

a very high antiq:uity has been claimed ; but there can bo 
no reasonable doubt that the present redaction of it was 
posterior to the rise of Buddhism, and some would even 
bring it down to as late a time as the third century before 

^ Wa 80 .n’s^_^CTa|ff m f 1 5. 

■.y: ■ oj^lnd^n 
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Christ.i But even it it be true that the doolrine «.a3l) 
tost pubHcly taught by Bjddh,, it bj. no Mans fellesr.- 

of it, an d that it h ad not been 
■A^amatter 

of fact, the theory of-^ffie transmigration of ami was! 
assuredly not his, for he totally denied the existence ol( 
soul. What he taught was the transmigration of hmrma,l 
that is, of the aggregate of all a man's actions in eYery 
^ state of existence in which he has Kved,^ According to 
! him, a man is made up of fiye aggregates (Sanskrit, 
i yhandlia) of properties or qualities, yiz., i. 

EHjpa, organised body, comprising twenty-eight divisions ; 
2. V'cdici'ixdfy sensation, comprising eighteen divisions j 3, 
Sanjnd, perception, comprising six divisions ; 4. /ShmsMra, 
discrimination, comprising fifty-fcwo divisions ; and 5. 
Vijndna, consciousness, comprising eighty-nine diTlsIons, 
At death, these five are broken up and dispersed, never to 
be reunited. But, besides Tcanna^ there is another pro- 
perty inherent in all sentient beings, named u^pdcldim, or 
‘cleaving to existing objects;' and these two survive, the 
dispersion of the aggregates and produce a new teing, 

“ By ujpdddna a new existence is produced, but the means 
of its operation is controlled by the 'karma with which 
it is connected. It would sometimes appear that 
is the efficient cause of reproduction, and that at other 
times it is karma. But in all cases it is the 'karma thall 
appoints w^helher the being to be produced shall be aa| 
insect in the sunbeam, a worm in the earth, a fish la the: 


^ Elpliinstoiie’s Hutory of Tndia^ 6th ed, by Ck>trell, p. Tim 

probable date of the death of Buddha is 477 B.a Sefe tba j^aeil 
in Hihbert JLeeture^^ 1878, p. 134. 

- Hardy’s Legends aTid Theories of tM MmdLhMSf p. 1^ * 


NOTES. 


- W 




sea, a fowl in the air, a beast in the forest, a man, a rest- 
less dewa or brahma of the celestial world.’' ^ 

Such is the Buddhist notion of transmigration ; and it 
would be more reasonable to suppose it to have been an 
adaptation of the usual theory than to regard the latter 
as modified from it. 

} I The other Asiatic countries named above obtained the 
> Jdoctrine, together with the rest of Buddhism, from India, 
pnd can therefore give us no help in our search. Turn- 
‘ j ung to Europe, we find the metempsychosis amongst the 
" * philosophy of Pythaj^Qr as, who is siii)po8ed to have been 
born some time between 604 and 520 B.c.^ Ilis life is 
“ shrouded in the dim magnificence of legends ” amongst 
which we should doubtless class the theory of his having 
jVisited India. S^ Il t he similarity of much of hie syatem 
* Indian philosophers is very cur|ou 8, and Cole- 

^ jbrooke thought that it was borrowed from them. 

‘ With regard, however, to the supposed Eastern origin 
|/ of much of that philosopher’s teaching, Mr. George Henry 
.V-y Lewes t hus wrote: ‘‘Every dogma in it lias"* been 

to some prior philosophy. Hot a vestige will remain to 
be called the property of* the teacher himself if wo restore 
to the Jews, Indians, Egyptians, Chaldeans, Phoenicians, 
nay, even' Thracians, those various portions which he is 
I declared to have borrowed from them. All this pretended 
r incline to think extremely improbable. 

\ Pythagoras was a successor of Anaximander, and his 
doctrines, in so far as we can gather thbir leading 
tendency, were but a continuation of that abstract and 


. 1 Hardy’s ManiiaX of Buddhism, p. 409. 

Buddha is supposed to bav'e lived eighty yetrs, and io ww probably 
bom about 557 3.0. p. 366. , 
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deductive pliilosophy of wliich Anaximander was the 
originator,” 

^ But this by no means exhausts the field for imiuiry, for 

transmig ra tion. 

I^bly before it was taught in Greece; but whether it 
was introduced from witliout, or evolved from tlie inner 
consciousness of the nation itself, vm cannot determine. 

I , QUEselyes complet ely b affl(; dj|| ,< 

Vr'^hen, HI c^search for the birthplace .of this importanf/ 

' whether it originated in the West or in th| /<“ 

4' East, or arose simultaneously in both worlds, it is abso 4 
lately impossible to say, and we must be content t^j ' . 
leave the (piestion in the thick haze which impenetrablyf'>- 
enshrouds it. ^ 

4. \JkaS,mg tJie Veda; &o. 

Ihe study of the Veda and the practice of it/ ritual 
being prerequisites to the initiation into the higher 
mysteries, the advantages offered by philosophy w'ere 
beyond the reach of tlie masses, and for them some- 
thing simpler and more attractive was provided. But 
the real object of the provision thus made, whether for 
the learned or the ignorant, for the few or the many, 
was to put forth a counter-attraction to the system of 
l^fikya Muni. 

When we think of the deliverance that had been 
offered by En^hjsm to tlie priest-ridden communities 
of India, of the vast number of its adherents, and of 
which so effectually checked Brahman } 
supremacy for centuries, it 8eem s_ strange that it ahnnld ‘ 
ever have succumbed, and have been driygp beyond 
the Himalayas. Vet so it was. "I*ossiibly its very success 
1 Mistor!/ cif Philoaoplty, 4(ih edition, L 26. . - 
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engendered indolence and inactivity on the part of those 
who ought actively to have maintained and propagated 
it;i or its extreme simplicity and strict morality may 
at length have proved irksome and rendered it un- 
popular;^ or the weakness necessarily inherent in a reli- 
gion withoiU a God to he loved and worshipped may 
have been at length "manifested in it, and so have opened 
the way for the astute Biahmans, who were ever on the 
watch for opportunities for recovering their long-lost 
sway. But be this as it may, the opportunity came, 
and the means employed for eradicating the heresy were 
twofold, namely, persecutlou and the introduction of a 
sensuous and attractive worship. 

The former is supposed to have been commenced as early 
as the third century of our era, but to have been actively 
and more successfully carried on during the fifth and sixth 
centuries. The probability of the persecution of the latter 
I period is remarkably strengthened by the fact that Bud- 
tdhism received a fresh impulse in China in a.d. 519, was 
lintroduced into the^^gfl^j^in a.d. 530, into ^apaa Jn A.D. 

■ 540-550, and i nto J ava during the sixth and seventh cen- 
turies, which witnessed the airival of large numbers of 
1 Hindu emigrants.* We have evidence of the fact of tlie 
decline of Buddhism in those early centuries from the 
„ diary of the Chinese pilgrim Hiouen Thsang, who came 
to India iu the y ear 629 a.d. to study original Buddhist 
works, and during his residence of fourteen or fifteen 
years travelled over a great part of the country. 

He found hu-ge numbers of flourishing monasterms, 

> Wilson’a Essays on the JRdigim qfthe Hindus, ii. 367. 

“ Weber’s History of Indian literature, p. 289 {note). 

> Wilson’s Essays on Sanskrit Literature, iii. 198. 
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conspicuous amongst which was that of NManda (north- 
east of Gay§*), which contained 10,000 resident monks, 
some of whom were “ visitors from all parts of India, ^Yho 
had come to study the abstruser Buddhist books under 
its renowned teachers;” but, on the other hand, there 
were vast numbers deserted and in ruins, whilst Hindu 
temples abounded and * heretics ’ swarmed in every city.^ 
The struggle was renewed^ at the end of the seventh 
century, by the famous M jm^fisa ka, Kum&,rila Bhatta , 
who was regarded as “an incarnation of K^rtikeya, the 
object of whose descent was the extirpation of the Sau- 
nnd ended in the co^mplete ex^ 
Deckan. The great controversialist 
^aiikara Achfi^rya, too, wEo lived a centuiT later, is sup- 
posed Dy some to have used sterner weapons than the| 
pen in demolishing heretics ; but, on the other hand, his 
*^mild character” and “uniformly gentle and tolerant” 
disposition, as well as the absence from his writings of all 
■mention of the persecution of his opponents, have been 
brought forward in disproof of the charge.^ Notwith- 
standing tlie efforts of their enemies to uproot tEem, the 
Buddhists were still found on tlie Coromandel Coast in / 
the eighth and ninth centuries, and in Gujai^t, and on 1 
the throne of Bengal in the twelfth century; but after! 
that they were heard of no more. In the fourteenth cen- i 
tury they were pgt ioand south of Kashmir, and by the| 
sixteenth century they appear to have been rarely met* 
with even there.^ 

The attempt to suppress Buddhism bv fire ^nd sword 
was supplemented, however, by other measures, in order 


^ Elplimatone’s Mutory of Indm, 6tb ed, by Oowell, pp, 2SB-299. 

^ MmmjB on Bmknt Literature^ iii. ^ JhiL^ p. 225. 


32 


NOTES. 


to place reviving Br&liinanical supreiriacy on a firm basis. 
These, somewhat after the fashion of Balaam’s tactics for 
the seduction and ruin of Israel, consisted of the intro- 
duction of an extremely sejisupus and debasing form of__ 
I Krishna-wprslu^, together with the cults of certain female 
^ d'eitieT^ “ The Brahmans saw, on regaining their supre- 
^macy after the fall of the rival school, that it would be 
. -.limpossible to enlist the popular sympathy in their favour 
s without some concessions to the Sfidras. They accord- 
''ft ingly pitched on the well-known, and perhaps already 
^ deified, character of Krishna, and set it up as an object of 
^|universal worship. And in order to make it the more 
^ fascinating to the popular mind, and to give that mind a 
^ strong impulse in a direction the very opposite of Bud- 
dhism, they invested their new god with those infirmities 
of the fiesh from which Sfikya Muni is said to have been 
^ somewhat unnaturally free. The rude mind of the popu- 
^ lace, devoid of education, is easily led in the direction of 
^ sensuality, and whereas Buddha had observed rigid chas- 
^tity in the midst of several thousand damsels resident 
' :in his own palace, K rishna was represented as the ypQr 
antith e sis of Bu ddha, deliberately going about to seek, 
seduce, carry off, or procure by other means many thou- 
sands of females from different parts of the countiy. ... 
Whatever ideas, expressive of the divine majesty, they 
could themselves imagine, and whatever sentiments, bor- 
irowed from other quarters, struck their fancies as suitable 
for a popular system, they freely received in the construc- 
|tion of their new idol. And thus the very character 
which had injured so many husbands and stained the 
Im purity of so many households, was otherwise described 
^ 'Weher’a ffiatorj/ of Indian Literature, p- iig (nak). 
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as the Lord of sacrifices, the greatest destroyer of sin, 
and the deliverer of the world.” ^ The success which ^ 
attended this scheme was very marked, and continues 
undiminished to this day. 

The time of the introduction of Krishna- worship having, 
however, formed a subject of debate amongst scholars, it 
may be well to dwell upon it further. It should be stated f! 
at the outset that there is an important difference between 
the. mere deification of Krishna and his elevation totheji 
rank of supreme deity , with the sensual worciiip con-|“ 
demned above. Eeferences to the^'^first, that is, to his 
apotheosis, have been found by^ Erp^fb^gor^^^^ in 

the Mah^bhSsh y a, whi ch he assi"ns,Jp 

^ K. M. Banerjea’s Dialogues on the Hindu, Philosophy, p. 520. In 
Bhaaavad GUd . iv. 8, Krishna is made to speak of himself as appearing in 
every age for the complete deliverance of the saintly, ths overthrow of the 
wicked, and the establishment of righteousness ; and in xviii. 66 as the 
deliverer from all sin 1 The Bh^avata Burkina is said to have been re- 
lated by the Sage 6uka to King Parikshit, who, after listening to the 
account of Krishna’s debaucheries, is said to have inquired how it was 
that he who b^ame incainate^'^ for the establishment of virtue ” and the 
repression of vice, and who was the expounder, author, and guardian of 
the bulwarks of righteousness,” was guilty of such corrupt practices. The 
reply to this very proper question was as follows : — “The transgression of 
virtue and the daring acts which are witnessed in superior beings {Uva- 
rdndm) must not be charged as faults to these glorious persons. . . . Let 
no one other than a superior being ever even in thought practise the 
same. ... The word of superior beings is true, and so also their conduct 
is sometimes [correct] : let a wise man observe their command, which is 
right. . , . Since Munis are uncontrolled and act as they please, how can 
there be any restraint upon him (the Supreme Deity) when he has volun- 
tarily assumed a body?” “This passage is followed by an assurance on 
the part of the author of the Purdna that the person who listens with 
faith to the narrative of Krishna’s sports with the cowherd’s wives, and 
who repeats it to others, shall attain to strong devotion to that deity, and 
shall speedily be freed from love, that disease of the heart. A remarkable 
instance of homoeopathic cure certainly 1 ” — Muir's SamlirU Texts, iv. 50 f. 
Bhdgamta Purdna, x. 33, 27-40. 
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tury before Clirist;^ but tlie latter, the Ivrishna-cultns 
proper, according to Weber, is not found before' the fiftli 
or sixth century of our era;* and its best autliority, the 
Bh^gavata Purflna (book x.), is ascribed by Colebrooko 
and “many learned Hindus ” to the twelfth centurjn® 
lu the Gopalatdpani Upanishad, too, we find Krishna, 
“the beloved of the ffopis,” set forth as the supreme deity; 
but this work is justly supposed by Professor Weber to bo 
very modern,^ and Colebrooke regarded its claim to an- 
■ tiq^uity as “ particularly suspicious.” His remark's on this 
whole question are worthy of attention. He says ; — 
“Although the Edmatdpaniya be inserted in all the 
collections of TJpanishads which I have seen; and the 
vx Gopdhfdpaniya appear in some, yet I am inclined to 
y.. doubt their genuineness, and to suspect that they have 
Ik been written in times modern when compared with the 
K. remainder of the V edas. This suspicion is chiefly grounded 
rv_ on the opinion that ^ sects which now worship 
A and Krahna as incarnations of Vishnu are comparatively 
% ^ not fou nd in any other part of t he Vedas 

t he leas t trace of suebi a worship. . , . According to the 

i -r I A. I 

A 
\A. 

•Jt The overthrow of the sect of Buddha in India has not 
effected the full revival of the religious system inculcated 
in the Vedas. Most of what is there taught is now obso- 
lete, and, in its stead, new orders of religious devotees 

^ Indian Antiq^uary, ii 6o. » J6M,, p. 2S5* 

® Miscellaneous Essays^ 94* . ^ History of Indkm p» 169, 


jnotions which I entertain of the real history of the Hindu 
religion, the worship of ES.tna and of Krishna by the 
Vaishnavas, and that of Mahadeva and BhaY 4 nt by 
the ^awas and ^dktas, have been generallj^ intrQ^ttC^d 
since the persecution of 
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have been instituted, and new forms of religious cere- ' 
monies have been established. Rituals founded on the ’ ^ 
Furdnas and observances borrowed from a worse source, 
the Tantras, have, in a great measure, antioLuated the ■ ' 
institutions of the Vedas. In particular, ' 

of animals before^ the idols of K^lt has superseded the 
less sanguinary practice of the Tajna; and the adoration ^ 
of Eama and of Krishna has succeeded to that of the 
elements and planets. If this opinion be well founded, it ^ 
follows that the Upanishads in question have probably 
been composed in later times, since the introduction of 
those sects which hold llama and GopS-la in peculiar 
veneration.” ^ 

The date of that most important treatise the Eha^avad 



jGit&jJn whicli Krishna is regarded as the Supreme, has 
" not been determined. On account of remarkable resem- 
blances in it to some of the ideas and expressions of the 
Bible, Dr. Igmjserj writing in 1869, asserted that it was 
probably-lMebted to the latter for them. He was of 
opinion that the Brahmans borrowed Christian ideas from 
the early Christian communities in India and applied 
them to Krishpa.® The existence of a Christian Church 
Tn India in the first or second century, as maintained by 
Dr. Lorinser, has not, however, been satisfactorily estab- 
lished.^ According to Dr. Burnell, “the Manichaeau 
mission to India in the third century a.d. is the only 
historical fact that we know of in relation to Christian 
missions in India before we get as low as the sixth cen- 
tury.” » However this may be, th^dden^aggegance 
" 'liaM, as distinguished from the 


on the Hindu horizon of 

-- ' 

1 MumUuncoui Essays^ i. 99-101, 

Indian Aritiquaryj ix. 2S3. ^ Ihid.^ iv. 182. 
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older iraddliA^ is a fact the explanation of which is 
almost impossible if a previous contact with Christianity 
is denied. 

Dr. Lorinser's position has been vehemently assailed by 
Mr. KashinS^th Telang of Bombay, but not, in my opinion, 
with complete success. It has been disputed, too, Pro- 
fessor Windisch of Heidelberg^ who, while admitting that 
“ some surprising parallel passages have been adduced, 
considers "‘the immediate introduction of the Bible into 
the explanation of the Bhagavad Gita'^ to bo premature.^ 

Professor ' Vgebe r regards Dr. Lorinser's attempt as ‘^over- 
dg^,” but^adds ^ "'he is not in principle oppose^Jo 
the^idea which that writer maintains.'’^ Indeed, this 
eminent scholar has declared his own belief in the in- 
debtedness of the Krishna-cult to Christianity, as the 
following quotation will show: "" (i.) The reciprocal action 
and mutual influence of gnostic and Indian conceptions 
in the first centuries of the Christian era are evident, 
however difficult it may be at present to say what in each 
is peculiar to it or borrowed from the other. (2.) The 
worship of Krishna as sole god is one of the latest phases 
of Indian religious systems, of which there is no trace 
in VarS^hamihira, who mentions Krishna, but only in 
passing. (3.) This worship of Krishna as sole god has 
no intelligible connection with his earlier position in the 
Brahmanical legends. There is a^^gijk between the two 
which apparently nothing but the supposition of an 
external influence can account for. (4.) The legend in 
the Mahdbhdrata of ^vetadwip a, and the revelation which 
is made there to Nfl^S^^^^^magavat himself, shows that 

^ Cowell’s AplioHstm of p. vUi 

^ Indian Antiquary f iv, ^ Ibid, 
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Indian tiradition bore testimony to sucb an inflnenca (5.) ^ 
The legends of Krishna’s birth, the solemn celebration of 
his Toirbliday^ in the honours of which his mother, Devakiy 
participe^tes, and finally his life as a herdsman, a phase ^ 
the farthest removed from the original representation, ^ 
caoi ^gp-ly by the infl aence of^ 1 

legends;, which, received one^^ter'the otherby inSr^^ 
Indians in Christian lands, were modified to suit tibeir ^ 
own ways of thought, and may also have been affected by ^ I ^ 
the lah)onrs of individual Christian teachers down to the ^ 
latest times.” ^ 

The IVEah^bharata, in which the GitS, lies imbedded, is 
the work of widely distant periods ; ” and though some 
portion, of it is said to have existed in Patanjali’s time,^ 
that is, in the second century h^fo^e Christ, its present re- 
daction was probably not complete until ^'some centuries 
after tlio commencement of onr era.”^ Chronology, there- 
fore, furnishes no disproof of the theory advanced above 
as to the origin of Krishna- worship. 

5 . ‘ 37/ie Jkfotislitoma sacQ'ijice.^ 

This "appears to have been a cycle of seven sacrifices, of 
which one called Agnisbtoma was the first. Dr. Hang 
says that in many places the term Jyotishtoma is equi- 
valent i:o Agnishtoma, which is the model of all Soma 
sacrifiices of one day’s duration. The ceremonies con- 
nected. with the Agnishtoma sacrifice lasted for five days, 
but those of the first four days were merely introductory 
to the crowning rites of the last day, on which the 
scqueezing, offering, and drinking of the Soma juice took 

^ JndLhcXfTi, 2 S 5 * L 35 ^ 

8 We'b.er’s JETistory of Indian LUercdurer 1S8; amd Muir’s SandcrU 
TeiictSj iv. 169. 
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place at the morning, midday, and evening libations. 
The Soma ceremony is said to have been the holiest rite 
in the whole Brahmanical service.^ 

6 . ' The slaying of a Brdhman! 

There are numerous references in Mann’s code to the 
awfulness of this crime; and the consequences of even 
a common assault on his sacred person are something 
terrific. The following are examples : — 

That twice-born man who merely assaults a Brfihman 
with intent to hurt, wanders about in the hell called 
Tdmism for a hundred years ; whilst he who * of malice 
aforethought ’ strikes him, even with a blade of grass, goes 
through twenty-one different births of a low order ” {Mann, 
iy. 165, 166). 

“A king should never slay a BiAhnian, though con- 
victed of every crime under the sun; he should expel 
him from the country, unharmed, with all his property. 
There is no greater crime in the world than the slaughter 
of a Brahman ; a king, therefore, should not even contem- 
plate it with his mind” (viii. 380, 381). 

The (unintentional) slayer of a Biihman should make 
a hut for himself in the forest, and dwell there for twelve 
years for purification, living on alms, and having the head 
of his victim set up as a banner ” (xi. 72). 

“He who, with murderous intent, merely threatens a 
Brahman with a stick goes to hell for a hundred years ; 
whilst he who actually strikes him goes for a thousand 
years ” (xi. 206). 

7. ‘ The Sandhyd prayers,^ 

“ Let him daily, after rinsing his mouth, observe the two 
^ See Hang’s Aitwreya ErdhmoA^ i. S9--63, ii. 240. . 
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Sanclhyas, repeating tlie Savitii in a pure place according 
to rule” [Manu, ii. 222). 

Colel)rooke says: ''Tlie duty of bathing in the morn- 
ing and at noon, if the man be a householder, and in the 
evening also, if he belong to an order of devotion, is 
inculcated by pronouncing the strict observance of it no 
less efficacious than a rigid penance in expiating sins, 
especially the early bath in the months of Mdgha, Phdl- 
guna, and KS^rtika; and the bath being particularly 
enjoined as a salutary ablution, he is permitted to bathe 
in his own house, but without prayers, if the weather or 
his own infirmities prevent his going forth; or he may 
abridge the ceremonies and use fewer prayers if a religious 
duty or urgent business require his early attendance. The 
regular bath consists of ablutions followed by worship and 
by the inaudible recitation of the GS,yatri with the names 
of the worlds.’’ ^ The sacre d G.| lvatil or ...Sl.vitri: is this : 

' Tat samtiir varenyam Ihargo devasya dldniahi dhiyo yo nah 
'pracliodaydil which Colebrooke thus translates : “ Let us 
meditate on the adorable light of the divine ruler (Savitri) ; 
may it guide our intellects.” 

8 . ‘ The Ohdndrdyana! 

Tliis, to quote from Professor Monier Williams’ Dic- 
tionary, is *‘a religious observance or expiatory penance 
regulated by the moon’s age. It consists in diminishing 
the daily consumption of food every day by one mouthful 
f jr the dark half of the month, beginning with fifteen at 
the full moon until the quantity is reduced to zero at 
the new moon, and then increasing it in like manner 
during the fortnight of the moon’s increase.” This kind is 
called by Manu (xi. 216, Scholium), PiptliMmadhya, ^ that 

^ MiscdlamouB MssaySt i. 143, 
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^vMch has the middle thin lilce an ant/ If, however 
the rite commences at the new moon, and c^ocs from' 
^ero np to fifteen and then decreases again, it is called 
Tatamad/nja, ‘that which is thick in the middle like a 
b.uIej-TOm (xi.^ 217). There are two other varietie's 

itouthf T consists of eatincr ei,dit 

mouthfuls a day at midday and fasting during tlie mornin- 

and evening for a whole month; the latter, of eatim. four 

-u hMsin the morning and four in th^ eveni ^“ev I 

clay for a month. A fifth variety, which appears to hZ 

no name, consMts of^ eating 240 mouthfuls duriim the 

^ter Ti portions at the will of tho 

• Thus, as the Scholiast says, he may one di-o- f 

none at all, and so on (xi. 218-220) 

IS probably the doctrine, ascribed to tlmf- 
*chta„, th, „/.te IM Bolt o S 

OWbncrtOtLta? 

10. Longing for emancijgaiion] 

The idea of muhti is not fonni^ in +1-./S l ^ 
of the Veda hiif i. iJ first two divisions 

Sfikya. It was nerhanu fK • ^ mind of 

tktog bstlet thL It, , ' °™ “PMtion alter soi„o. 

~ J L t“,r 

ceremonies to the fprtilo ° of rites and 
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of Kapilavastu. But it was the prince himself who 
appears to have imparted a coherent shape to the doctrine, 
which, in some of the pre-Buddhistic Upanishads, appears 
in a chaotic state of disconnected fragments, not unfre- 
cpiently by the side of the very contrary idea of sensuous 
enjoyments. Sdkya appears to have first separ’^d the 
two by contending that rites and ceremonies do not con- 
tribute to our highest good, and that it was nirwdna'^ 
alone which could secure our final escape from the miseries 
of sensuous life. In post-Buddhistic writings the notion 
of emancipation which pervades the philosophy of the 
Nyuya, the Sdnkhya, and the Vedduta, appears in a con- 
sistent form as distinct from that of heavenly enjoyment. 
Swcmja and a^pawarga are always contrasted.” ^ 

II. ‘ T he (lualjM Va sun-' 

The tc'xt shows that in order to qualify for initiation 
into the esoteric doctrines, the aspirant had to go through 
a long preparatory course. It may be interesting to com- 
pare with it that which the pupils of Pythagpras were 
required to pass tlirough before receiving instruction in 
his wisdom. ''For five years the novice was condemned^ 
to silence. Many relinquislied the task in despair ; they 
were unworthy of the contemplation of pure wisdom. 
Others, in whom the tendency to loquacity was observed 
to be less, had the period commuted. Various humiliations 
Lad to be endured; various experiments were made of 
their powers of self-denial. By these Pythagoras judged 
whether tliey were worldly-minded, or whether they were 
fit to be admitted into the sanctuary of science. Having 
purged their souls of the baser particles by purifications, sac- 

* See thii explained in Chiklers* Pdlt Dictionary^ b.v. NihMnam. 

® Dkdogum on Hindu Philosophy^ p. 325. See ako Wilson's Worlcs^ iL 1 13. 
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fifices, and initiations, they were admitted to the sanctuary, 
r'mhexQ the higher part of the soul was purged by the 
. |knowledge of truth, which consists in the knowledge of 
^''Immaterial and eternal things ” ^ 

12 . ' IlhiBory attrihiition, &c! (yxdhydrojpdpaMda), 

In order to describe the pure abstraction Brahma, tlie 
teacher attributes to him, or superimposes on him, certain 
qualities which in reality do not belong to him, and then 
afterwards withdrawing them, teaches that the residuum 
is the undifferenced Absolute. 

When the Ved^ntins speak of the origin of the world, 
jthey do not believe its origin to be true. This mode of 
lexpression they call false imputation {adhydropa). It 
^consists in holding for true that which is false, in accommo- 
Jdation to the intelligence of the uninitiated. At a further 
:istage of instruction, when the time has arrived for pro- 
ijpounding the esoteric view, the false imputation is gain- 
fsaid, and this gainsaying is termed rescission ^ {apavdda).'* 

13. I will conclude the notes on this section wdth the 
V following extract: — *‘If these rules of initiation be truth- 

fill, then the doctrine orbhe being is necessarily falsified, 
j for they^ presuppose the existence of the and of all 
i things^ which are necessary for the performance of the 
( Vedic ritual; and if the rules are themselves illusory, 
the Ved^ntic initiation must itself be an illusion ; and if 
the initiation be false, the indoctrination must be. false 
too; for he only gets knbw^^^ wlio has got an dcMrya. 
% iThe Ved§,nt will not allow that its grand consummation 
^|can be brought about without a qualified tutor. If there 
\)e no dcMrya, there ^n^be 110 teacMng; and if the xn- 

jffistor}/ of Philosophy^ l 22r 
“ Palioncd Refutation, p. 
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doctriiiatioii is a delusion, tlie conclusion of this spiritual \ 
exercise,' ie., miclcti, must be the grandest of delusions; 
and the whole system of Ved§,ntism, all its texts and ^ 
sayings, its precepts and promises, its dcMrya and adhi- i 
MH, are therefore built like a house (as ES-mamija sug- 1 
gests) upon an imaginary mathematical line.” ^ 

^ Dialogues on Hindu Philosophy, p. 421. 
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Illusory atlribution is the attributing to the real 

of that which is unreal; a, a snake is imagined “ 

a rope wbieli is not a snake. 

The ‘reaV is Brahma, existent, intelligence, and 
joy, eternal, without a second. The ‘unreal’ is 

the whole mass of unintelligent things, beginnim. 
with Ignorance. 

J ‘W Kiy, is something not describ- 

Mtagonistic to knowledge. 

■ [Its existence is established] by on* own con- 
sciousness of being ignorant, and also by the Yeda > 

[which speaks of it asT ‘ 

i s or 1C asj the own power of God 

concealed by its emanations.” ® 


&o., which L 

Vf^ivyMihUh). PrakrlUUri/abhmi^ 
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NOTES ON SECTION III. 

1 . ‘ The reaV {vastu), 

T 1 i 6 ch 8 ,ra,ct 6 ristics of ErahiciE licivo alr69,dy boon con- 
sidered in the opening notes, and it is in accordance with 
the doctrine of existences, as there explained, that Brahma 
is here declared to be the only reality. All else is ‘un- 
real ’ {avastu), and imagined by igaacauce. This is plainly A ^ ‘ i'l 7 ^ 
put in the (Yuddhakancla vi. 49, 

so) “The entire universe, movable and immovable, com- ‘ y "/ e 
prising bodies, intellects, and the organs, everything that 
is seen or heard, from Brahma down to a tuft of grass, ' 
is that which is called Matter {^akriti), is that which 
is known aslSS^T^/^f ’’ 

The phenomenal is got rid of in this simple way, by|< ■ 
quietly ignoring the evidence of the senses; but the non-*! 
ciuaiity thus established is purely imaginary. Eor even ' 
appearances or illusions are phenomena which ret^uire to ^ 
be explained, and they cannot be explained on the hypo- ! 
thesis of absolute unity. They imply that besides the I 
absolute being there are minds which can be haunted by 1 f'*", 
appearances, and which can be deluded into believing thatf 
these appearances are realities.” ^ 

It has been already stated that the teaching of the 
earlier Upanishads was a pari'tjdmavdda, not a mdy&vddot, 
or vivartiavdda. 'Whence, then, did this theory of the’i 
u nreality o|. aU M^e T' The most ^obable answer ^ 

is, that it was adopted from the Buddhists, the great sup- ' 
porters of Idealism. This was the opinion of Vijudua I 

^ Anti-Theittie Theories, p. 419. ^ 

y I 

A ( 
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Bhikslm, the learned commentator on the ^ankhya philo- 
sophy, who flourished about 300 years ago,^ and who wrote 
of the “ quasi- Vedantins ” of his time as “upstart dis- 
guised Buddhists, advocates of the theory of Mflyil,” and 

I quoted a passage from the Padma Parana ^ where the doc- 
;rine of Mayil is also stigmatised as nothing but .disggiaed 
BudiUiism ® The SvetS.^vatara is said to be the oldest 
Upanishad in which' the illusory njiture of phenomena 
is plainly taught, and that tract is evidently post-Bud- 
dhistic. In the preface to his translation of it. Dr. Eoer 
A says that it “ does not belong to the series of ithe " more 
ancient Upanishads, or of those which preceded the 
ifoundation of the philosophical systems ; for it shows, in 
imany passages, an acquaintance with them, introduces 
-\|the Vedinta, Sflnkhya, and Yoga by their very names — 
'‘mentions the reputed founder of the Sankhya, Kapila, 

• A and appears even to refer to doctrines which have been 
A always considered as heterodox. ... As the mythological 
'v ^ws of the ^vetyvatar a are those of a later tim e, when 
/s the worship of 6iva and of the divine ^aktis or energies 
^ had gained ground, in contradistinction to the ancient 
vv Upanishads, where only the gods of the Vedas are intro- 
r\ duced, so also its philosophical doctrine refers to a more 
modern period. In his opinion, it was cotnposed not very 
long before the time'of §ankaracharya, who is thought to 
have flourished, in the eighth century of our era.* 

. 2. ‘ Ign&i’ance ’ (ajndna). 

This is here synonymous with Nescience (avidgd) and 

^ Preface to HaU’s Sdnlhya Sdra, p. 37 {not$), 

= This work is supposed by Professor H. H. Wilson to hare been ootn- 
posed, in part, in the twelfth century. Vishnu vol. i. p. xitxiv. 

> JDicOcguea on Hindu PhUosophy, pp. 309-313. mnM.ya-prm>aehana 
IKdihya, p. 29. 4 Oolebrgoke’s Muays, i. 357, 
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Illusion {mAyd), and though called the material cause of 
the universe, nevertheless heads the list of unrealities ! 
Indeed it has been said that “ the tenet of the falseness of 
Ignorance is the very keystone of the Yeddnta !”^ Its 
properties are the following : — 

(a.) ‘ Not describaUe as existent or non-existent.’ 

If allowed to have true existence, dualism of course 
ensues ; and if it be said to be non-existent, it falls into 
the same category as a hare’s horn, the son of a barren 
woman, and such like absolute nonentities, and no 
causation could then be attributed to it. So, to avoid 
the dilemma, it is said to be neither the one nor the 
other. Howbeit, it is acknowledged to have a practical 
existence, and to have been eternally associated with 
Brahma and, as a matter of fact, Brahma and Mayli 
are the exact counterpart of the Purusha and Prakriti of 
the Sd,nkhya, which is a professedly dualistic system. 

A native writer speaks of Illusion as “ tlm^ ili,gQruta(bl6 
principle regulSing of phenomena , or ra ther 

the world itself regarded as ultimately inconceivable ^ 
and', 'elsewhere, as “ 

Brahma brings himselfinto relatio n to the universe ;”^! 
but he allows that, after all , t his is rather a confession] 
of the mystery than a solution of it. By ^ankaracharyaj 
it’is'dSneTas “ tlie^a^ of all powers, causes, and 

effects.” Bn ^ a principle or power producing such pj l- 
p ablfl results as the universe . &o ., must have a very rea ^ 
existence, however ‘inscrutable’ it may be; and the 
definition' of the text is absolute , The pbilo- 




1 Rational Refutation, p. 193. ® p. 3S 

3 The PoTcdit {new series), iu. 506. 

4 Journal of R» A. S, {new series), x. 38. 
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soplier Kapila discusses this point in some of the 
w. aphorisms of his first book : 1 « Not from Ignorance too 
A [does the soul’s bondage, as the Vedfintists hold, arise], 
A because that which is not a reality is not adapted to 
A binding. If it [ignorance] [asserted by you to be] a 
n reality, then there is an abandonment of the [Vedantic] 
^ tenet. And [if you assume Ignorance to be a reality, 
A then] there would be a duality through [there being] 
M something of a different kind [from soul, — which you 
w asserters of non-duality cannot contemplate allowing]. 

n [the Vedantin alleges, regarding Ignorance, that] it is 
K in the shape of both these opposites, [we say] no, because 
no such thing is known [as is at once real and unreal]. 
[Possibly the Vedantin may remonstrate], ‘ We are not 
asserters of any six categories like the Vaigeshikas and 
others [—like the Vai&shikas who arrange all things 
under six heads, and the Naiyayikas who arrange them 
under sixteen; ‘therefore we hold that there is such a 
^ thing as Ignorance, which is at once real and unreal, or 
(if you prefer it) which difiers at once from the real and 
unreal, because this is established by proofs,’ scriptural or 
otherwise, which are satisfactory to us, although they may 
not comply with all the technical requisitions of Gau- 
tama’s scheme of argumentative exposition. To which 
we reply], Even although this be not compulsory [that 
^ the categories be reckoned six or sixteen], there is no 
*8 acceptance of the inconsistent, else we come to the level 
A of children, madmen, and the like.” 


K 


Aphorum, tranalated by Dr. Ballantyne, pp. 6-8. It is Ip- 

uTiTf born fifty years after the death of 

Bnddha) regarded as lying between the purely existent and the 

■ “ something “ merely than knowledge, more 

i >g“-orance. Lewes’ Siu. L p. 250. 
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(b,) ^ An entity' ( blAvai^ ^ ‘ 

This is laid down in opposition to the notion of the 
logicians that ajndna, ^ not-knowledge/ is merely the 
equivalent ot jndndhhdva, "absence of knowledge/ 

(c.) ^Antagonistic to Tcnowledge' fjndnavirodj ii). f* ‘ 
This may also mean, " whose foe is knowledge,’ that is, 

‘ that which is capable of being destroyed by knowledge/ 
A man might argue, says the commentator, that Igno- 
rance being, according to the Veda, " unborn/ spread out 
everywhere like the ether, and having the semblance of 
reality, deliverance from its power and from transmigra- 
tion is impossible ; but it is not so, for notwithstanding! 
the power of Ignorance^ it nevertheless 
nition of Brahm a, as the^daSness flees b efore the ligh f 
There can be no doubt, from what has been so far asserted 
of Ignorance, that the logicians have rightly defined it 
as " absence of apprehension/ and that it is also " misap- 
prehension/ Tor further on we shall find two power s I 
attributec^l^Ignorance, namely, those of ‘ concealment ^|| 
{dvarano) and " projection ’ {pihslie^a), which are nothing| 
else than "absence of apprehension/ and " misapprehen- f 
sion,’ respectively/ 

(d.) " Composed of the three qualities ’ (t rigiLnd^ almX 
This is stated, too, in Bhagavad GM, vii. 14 : "" Inas- 
much as this divine M4y4 of mine, composed of the 
qualities, is hard to be surmounted, none but those who 
resort to me cross over it/’ The Prahriti, or " Matter,’ of 
the Sdnkhya has been thus described : — Nature is un- 
intelligent substance, and is the material cause of the 
world. It consists of goodness, passion, and darkness in 
equal proportions. And here it should be borne in mind 

^ Rational Refutation^ p. 248. 
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^tliat it is not the goodness, passion, and darkness, popu- 
larly reckoned qualities or particular states of the soul, 
i that are intended in the SS^nkhya. In it they are unin- 
telUgeni- sulstances. Otherwise, how could they be the 
' ' ndat&ial cause of earth and like gross things ? 

Every word of this applies to the Ved^ntic * Ignorance' 
or ‘ Illusion,' which, in the ^vetil^vatara Upanishad (iv. 10) 
is called Prakriti, or matter, and which is held to be the 
material cause of the world. 

I How this fact is to be reconciled with the previous 
portions of the definition is for the VedS<ntist to explain, 
if he can 1 Ik ^ 

^ Rational Refutation^ p. 42. I am dispoi&ed to think that it ia better i j 
to leave the word Prakriti untranslated. At any rate, * Nature * seems 
hardly an adequate rendering. 
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This Ignorance is treated as one or as multiplex, 
according as it is regarded as a collective or distri- 
butive aggregate. Just as, when regarding a col- 
lection of trees as a whole, vfe speak of them as 
one thing, namely, a forest ; or as, when regarding 
a collection of waters as a whole, we call them a 
lake, so when we look at the aggregate of the 
ignorances residing in individual souls and seeming 
to be manifold, we regard them as one. As it is 
said in the Veda,^ “ [The one, unborn, individual 
soul approaches] the one, unborn (Prakrit!).” 

This, collective aggregate [of Ignorances], having 
as its associate jupddh i) that which is most ex- 
cellent,* abounds in pure goodness. Intelligence * 
associated with it, having the qualities of omni- 
science, omnipotence, and universal control, indis- 
crete, is called the intern^Lrqler, the cause of the 
world, and t^vara ; because it is the illuminator of 

1 i§vetdivatara, iv. 5, 

® .Namely, the whole of that portion of Brahma which is associated with 
ignorance. 

® Ohaitanya, 
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the whole of Ignorance.^ As the Veda* says, 
“Who knows all [generally], who knows every- 
thing [particularly].” 

This totality [of Ignorance], being the cause of 
all things, is Isvara’s causal b ody. It is also called 
‘the sheath of bliss,’ because it is replete with bliss, 
and envelops all things like a sheath ; and ‘ dream- 
less sleep,’ because everything reposes in it, — on 
which account it is also regarded as the scene of 
the dissolution of all subtile and gross bodies. 

As, when regarding a forest as a distributive 
aggregate of trees, there is a perception of its mani- 
foldness, which is also perceived in the case of a 
lake regarded as a distributive aggregate of waters, 
—so, when viewing Ignorance distributivejy, we 
perceive it to be multiplex. As the Veda* says, 
“ Indra, by his supernatural powers, appears multi- 
iform.” 

Thus, then, a thing is regarded as a collective or 
distributive aggregate according as it is viewed as 
a wholo or as a collection of parts, 

. 1 Tber© seems to be no manuscript authority for the wer^ 
which cappear here in all the editions. 

^ i. 1, g. ^ 6. 4 , 7 . m 
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Dis kibutive ig riorance^hayingjt^humb^^ asso- 
.ciate, abounds in impum ..^ooill-ess. Intelligence 
associated with it, having the qualities of parvi- 
science and parvipotence, is called PrajnV owing -,tf -r 

to its 1)01110* til A il Inmin n f-Ai* aP /MTk /\ T ^ . T ^ '3 ...» 


to..it3..1jei ng the iIluininatoi L„i? LQne IgnoPaTno^. nnl 
The smallness of its intelligence is because its 
illuminating power is limited by its associate’s 
want of clearness.® 

Ignorance] is the individual’s 
causal body , because it is the cause of the making 
of ‘ I,’ &c. It is also called ‘the sheath of bliss,’ 
because it abounds in bliss and covers like a sheath ; 
and ‘ dreamless sleep,’ because all things repose in 
it, — on which account it is said to be the scene 
of the dissolution of the subtile and gross body. 

At that time, both tsvara and Pr4jna experience 
bliss by means of the very subtile modifications 
of Ignorance lighted up by Intelligence. As the. 
Veda^ says, “Prajna, whose sole inlet is the 
intellect, enjoys bliss.” And, as is proved by the 

1 Namely, that small underlying portion of Brahma which forms the 
individual soul. 

2 This word is here made to mean a ‘limited intelligence,* such as each 
individual is. In the sixth verse of the Mdif^Hhya Upo/yiisTux/df however, 
it is described as “almighty, omniscient, &o. ; ** and i 


who has knowledge of t he past and futur^andjf 

all objects . 

**'**®**SrSi the MSS. and Bohtlingk’s aditioii. « M^d€kya, 5 , 
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experience of one who on rising says, “I slept 
pleasantly, I was conscious of nothing.” 

Be^een these two, the collective and distri- 
h^ive aggregates [of Ignorance], there is no diflfcr- 
ence ; just as there is none between a forest and its 
trees, or between a lake and its waters. 


Nor is there jiny diffem^ between tsvara and 
Br^jua , who are associated respectively with these 
/ [collective and distributive aggregates of Ignorance]; 

I just as there is none between the ether appropriated 
I [i.e., the space occupied] by the forest and that 
j appropriated by the trees composing it, — or between 
I the sky reflected in the lake, and that reflected 

\ in its waters. As it is s aid in the Veda,^ “ This 

[Pr^jna] is th e lord of all.” 

As there is for the forest and its trees, and for 
the ether appropriated to each, and for the lake 
and its waters and the ether reflected in each, an 

— so too, 

for those two Ignorances and for Intelligence asso- 
ciated with them, there is an unassociated Inte lli- 
gence which is their substrate.^* It is called the 





¥ 


1 Mdr^Hhya^ 6 . 

^ The commentator RdmaMrtTha points out that though ether is not the 
substrate of the forest or of the lake, as it is not their material cause, yet, 
as they could not exist without space, it is called their substratei. Vide 
Ths Fm^dit for October 1872, p. 130. 
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Fo urth . As it is said in tlie Veda-,^ “They 
consider that blissful, secondless one to be the 
Fourth.” 

This one, the Fourth, pure intelligence, wher 
not discerned as separate from Ignorance, and In- 
telligence associated with it, like a red-hot iron 
ball [viewed without discriminating between thi 
iron and the fire], is the literal meaning of th s 
great sentence [‘That art Thou’]; but whe4' 
discerned as separate, it is the meaning that isp 
indicated. 

This Ignorance has two powers, namely, that of 
{a) envelopment (or concealment), and of (6) pro- , 
jection. 

The power of envelopment is such that, just asf 

I 

even a small cloud, by obscuring the beholder’s | 
path of vision, seems to overspread the sun’s disc,! 
which is many leagues in extent, — so Ignorance,! 
though limited, veiling the understanding of the! 
beholder, seems to cover up Self, which is unlimited,] 
and unconnected with the universe. As it hasj 
been said,® “As he whose eye is covered by a 
cloud, thinks in his delusion that the sun is clouded 


1 Mdndilkya, 7 . 


^ ffasidmalaka, lo* 
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aild has lost its light, — so that Self which seems 
bound to hini whose mind’s eye is blind, — that 
Self, essentially eternal perception, am 1.” 

Self, associated with this enveloping power, 
appears to be an agent and a patient, and expe- 
riences the pleasure, pain, and infatuation which 
make up this contemptible mundane existence;’- 
just as a rope, covered by ignorance as to its real 
nature, appears to be a snake. 

The power oi jproiectio n is such, that, just as 
ignorance regarding a rope, -by its own power raises 
up the form of a snake, &c., on the rope which is 
covered by it, — so Ignorance too, by its projective 
power, raises up, on Self which is covered by it, 
ether and the whole universe. As it has been 
said,^ “The projective power [of Ignorance] can 
create the world, beginning with subtile bodies, and 
ending with the terrene orb.” 

^-Intelligence, associated with Ignorance possessed 
of these two powers, is, when itself is chiefly con- 
sidered, the efficient cause ; and when its associate 

^ The reading of the MSS. is : — Anayawdmran< 3 daMydvmhhinnmydt-> 
imnah haHritvahhoHritv(m7chaduhkhainohdtimhibtueh7ic^rl^ 
hTimati, which differs from jdl the editions, 

^ Vdkyamdhd, v. 13. 
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is chiefly considered, is the naaterial cause. Just 
as a spider, when itself is chiefly considered, is the 
efficient cause of its web, the effect, — and when its 
body is chiefly considered, is the material cause 
of it. 


NOTES. 


58 


NOTES ON SECTION lY. 

In the foregoing pages, two eternal entities have been 
described, namely, Brahma^a^ Jgnprance. These^ t'^p^ 
hav^been united from eyerjasting, and the first product 
of their union is^llYara or Go d. It should be very dis- 
tinctly understood that God — "‘the highest of manifesta- 
tions in the world of unreality ” ^ — is the collective aggre- 
gate of all animated things, from the highest deity down 
to a blade of grass, just as a forest is a collective aggregate 
of trees. 

T his, to any ordin^y mind, is tantamount to saying 
that there is no personal God at all ; for how can it be 
supposed that this aggregate of sentiencies has, or has 
ever had, any power of united action, so as to constitute 
it a personal Being ? Y|f, after describing God as identical 
with the aggregate ofindiY^ual sentiencies, apart from 
which he can have no more existence than a forest can 

I have apart from the trees which compose, it, t ^ text 
proceed^ t£^treat^him_aa, 

the A^aiities of omniscience, fee., and bearing rule over 

individual souls I 

The attributes assigned to him are thus explained by the 
commentator. His ^omniscience^ is merely his being a witness 
of the whole universe, animate and inanimate. He is called 

A 

' Ihara,^ because he presides over individual souls and 

^ Cakutta Review, 1878, p. 314. See also MHonal Refutation, p. 21 1. 
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allots rewards according to their works. How this aggre- 
gate of individual souls is to preside over itself, and 
reward each soul included in it according to its works, it ^ 
is impossible to say ; ^ but his functions in this capacity ! 
ought to be a sinecure, inasmuch as it is strongly insisted ; 
upon that works, whether good or bad, are followed by an 
exactly proportioned measure of reward or punishment, 
without the intervention of anybody. He is the ‘con- 
troller’ in the sense of being the mover or impeller of 
souls ; and the ' internal ruler ’ as dwelling in the heart 
of each, and restraining the intellect. He is the ‘ cause of 
the world! not as its creator, but as the seat of the evolu- 
tion of that illusory effect. Indeed, it would be incon- 
sistent to speak of a creator of a world which has no 
greater reality than belongs to things seen in a dream ! 

2 . The word upddM, which on page 51 is rendered Jf- 
'associate,’ occurs very often even in Prakrit works on 
philosophy, and should be fully understood. It is derived 
from the root dhd, ‘to put,’ in combination with the 
prepositions upa and d, — and its sense, etymologically, is 
‘ putting down near,’ or ‘ that which is put down near.’ 

Its philosophical meaning, as given in the Vdchaspatyain, 
is this: — ‘Anyathdsthitasya vastuno ’nyatlidpralcddanardpe’ 

— ‘ that which makes a thing appear different from what 
it is.’ It is that, therefore, which, by its proximity to 
a thing, modifies or conditions it; as, for example, a 
white crystal is made to appear red when a red rose is 
placed behind it. T he rende rin g ‘ environment.’j hjlih. 
haaiateb:..hefiri .adjPP ted by an Indian schol ar , is noLqaite 
so ea3y _piappIi6ati9aiojigA¥i&^^^^ 

1 One might as well assert the possibility of a man sitting on his own 
shoulders ! 
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3. ‘ Ihara’s carnal loAv ' 

As Illusion overlying Brahma is the cause of the pro- 
cluctiou of all things, it is called l^vara’s causal or all- 
originating body. Brom it originate the super-sensible 
and sensible elements, then subtile bodies, and, lastly, 
gross bodies. These envelop transmigrating souls like 
sheaths, which have to be successively stripped off to 
reach pure Brahma. 

4. ' Dreamless slccv' 

There are said to be three states of the soul in respect 
of the body, viz., waking, dreaming, and dreamless sleep. 
Brahma is desc ribed as ‘ ^ejourth ’ state. “ When a man 
with all his wits about him is wide awake, he is regarded 
as being furthest removed from the state in which he 
ought to be, — ho being then enveloped in the densest in- 
vestment of Ignorance. When be falls asleep and dreams, 
he is considered to have shuffled off his outermost coil ; 
and therefore a dream is spoken of as the scene of the 
dissolution of the totality of the gross. The objects viewed 
in dreams are regarded as ‘ subtile.’ When a man sleeps 
so soundly that he has no dream, he is regarded as having 
got rid not only of his ‘gross body,’ but also of his ‘sub- 
tile body ; ’ hence profound and dreamless sleep is spoken 
of as the ‘scene of the dissolution both of the gross and 
of the subtile body.’ But although, in profound sleep, a 
man has got rid of all fhQ' developments of Ignorance, yet 
he is still wrapped in Ignorance itself, and this must be 
got rid of. He must not, like the sleeper who ‘slept 
pleasantly and knew nothing,’ ‘enjoy blessedn^s by 
means of .the very subtile modifications of Ignoyanoe 
illuminated by Intellect,’ but he must become Intellect 
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simply — - identical with Blessedness. To this absolute 
Unity is given the name of ‘ the Fourth/ ^ 

5. As some of the readers of this book may have studied 
the Vedanta through the medium of Prakri-t writings, it 
is right to add that in those works reference is sometimes 
made to a sort of fifth stat e termed unmjmL The word 
is feminine, and is apparently derived from the adjec- 
tive unmana, which, as defined by Molesworth, means — 
‘Escaped from consciousiiess^of p^rso^^^ 
up*Tn the Deity or in^Diyme contempMion ; ' and he 
explains unmani as being ‘the fifth of the five states 
or modes of human existence (Jdgriti, svapna, sicshujpti, 
tuHyd, unmani), viz., that of emancipation from the 
thraldom of Mkyt, and absorpt ion in the coi^emp^^^^^^^^ 

Tru th rthe Divi ne essence)/ In the pdrvdrdha of the 

VivehasindhiL — a philosophical poem written in very early 
tiines~T 3 y tlie MarS.th& poet Mukundarfij — the term occurs 
twice. In iii. 31, l^vara’s unmani avasthd is said to be 
the three qualities, sattva, rajas, and tamas, in a state of 
e quilibrium . In vi. 87-90, it is described as the fourth 
state arrived at maturity, — the scriptures not allowing 
a fifth state. The latter passage is worth quoting: — 
“ TtoryccM parijyahmtd | iecM immani avasthd | nimholi- 
ydihS madlmratd j jaisi pahmlascn || 87 1 | Turyd U ktddha- 
vdsand I tetlmllidcMlcadatvatpand j immaidhujh^iirvdsand 

I mhanUni goda te || 88 || Jaisi sdJchara udaJdil vire | pari 
tethhlcM madlmratd ure | taisi turyd svartlpin mure | tc 
immani gd || 89 |1 Avasthd panchamd ndsti [ aisi he VcdaS- 
ruii 1 mhanUni turyechi parindmastMti j te unmani ktn'^ 

II 90 II. 

The word is found in the Calcutta dictionary Vdclias^ 

^ Dr. Ballantyne’a Lecture on the VeMnia, pam. 152 (f ). 
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patyanij wliicli defines it as ‘ Yogindm avasthdlhede!' It 
is probably the same as the unTiidnihlidm explained by 
^ahkaitnanda in his Commentary on MaiiTi-U^anulmd, 
vi. 20. 


6 . Prdjna . . . enjoys Miss'* 

The two last words represent the Sanskrit dnandalhuk, 
‘an enjoyer of bliss/ The M&nddhya Upaiiishad^ from 
which this passage is quoted, is twice reproduced in the 
Nrisimlmtdj^ani, and in both cases it is interesting to 
note that the commentator NS,r%ana reads and explains 
ajndnalhuhy ‘enjoyer of ignorance or unconsciousness,’ 
instead of dnandalMih* His words are as follows: — 
“ Ajndnablhuk | na kinchid aham avedisham ity utthitasy- 
ollckhdt I Mdnddkye tv dnandablmg iti pdthas tatra stekham 
aham asvdpsam ity ullekhah ]oramdnam ” |1 PCLrvat3.pan!, 
iv. I. 

AjndnaMiuk | na kinchid aham avedisham ity ajndn- 
olUkhdd ajndnalhuk |1 UttaratS-pani, i. i. 
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V. 

Feom Intelligence associated witlx Ignorance at- 
tended by its projective power, in which the 
quality of insensibility (tamas) abounds, proceeds 
ether, — from ether, air, — from air, heat, — from 
heat, water, — and from water, earth. As the Veda 
says,^ “From this, from this same Self, was the 
ether produced.” The prevalence of insensibility 
in the cause of these elements is inferred from 
observing the excess of inanimateness which is in 
them.2 

Then, in those elements, ether and the rest, arise 
the qualities pleasure, pain, and insensibility, in 
the proportion in which they exist in their cause. 
These are what are termed the subtile elements, 
the rudimentary elements, and the non-quintupli- 
cated pit. ‘not made the five,’ by combination]. 

From them spring the subtile bodies and the 
eross elements. 

O 

^ Taittirtya-Upmisliadf 2. 1. 

“The elements being unenlightened by Intellect, which they quite 
obscure.”— Ballantyne’e Lecture on the Yeddnta. See under the word Mm 
wiguna in the Calcutta dictionary Ydcha^^atya^ 
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The ‘subtile bodies''^ are the distinguishing 
[or evidentiary] bodies, consisting of seventeen 
members. 

The ‘ members ’ are the five organs of sense, 
mind, and intellect, the five organs of action, and 
the five vital airs. 

The ‘ organs of sense ’ are the ear, skin, eye, 
tongue, and nose. These arise separately, in order, 
from the unmingled pleasure-portions of ether and 
the rest.^ 

‘Intellect’ is the modification of the internal 
organ which is characterised, by certitude ; ‘ mind ’ 
is the modification characterised by resolution and 
irresolution; in t hese two are in cluded thinking 
and e goism . 

These arise from the united pleasure-endowed 
portions of ether and the others. That they are 
the effect of the pleasure-portions of the elements 
is inferred from their being luminous. 

This intellect, together with the organs of sense, 
forms the cognitional sheath {vijndnamayaTco^d). 

This one, which, through fancying itself to be 

1 This clause is omitted from five of the MSS., including those of the 
Commentary. 

® That is to say, from ether, .the characteristao of which is sound, came 
the ear, —from air, of which mobility is the characteristic, and in which 
sound and feel are sensible,. came the sense of tonch, and so on.. 
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an agent and a patient, liappy and unhappy, passes 
to and fro between this and the other world [f.e., 
a transmigrating soul], is called the conventional ^ 
soul (jiva). 

The mind, together with the organs of action, forms 
the mental [or sensorial] sheath (manomayahoSa). 

The ‘ organs of action ’ are the mouth, hand, foot, 
anus, and generative organ. These arise, sepa- 
rately, in order, from the unmixed pain-portions of 
the elements [which are characterised by activity']. 

The ‘vital airs’ are respiration (prdna), inspira- 
tion {apdna), flatuousness (vydna), expiration {udd- 
na), and digestion (sanidna). ‘Respiration’ has 
an upward motion, and abides in the extremity of 
the nose ; ‘ inspiration ’ has a downward course, 
and abides in the anus, &c. ; ‘fatuousness ’ moves 
in all directions, and pervades the whole body ; 
‘ expiration ’ resides in the throat, has an upward 
course, and is the ascending air; ‘digestion’^ is 

^ ** There can be no such thing as a substance existing conventionally but 
not really. Things there may be, existing in the opinions of men or im- 
plied in their conduct, but if we deny their reality, we can only mean that 
they are mere fancies, and therefore not actually existing substances. . . . 
In fact, conventional, as opposed to ^al, caiy)nljy‘mean inciaginary, in other 
words, false.” — I)mZopues, p. 394. 

^ This is not a satisfactory rendering. Ballantyne has ‘assimilation/ 
which is not much better. I adopted the names of the vital airs from 
Oolebrooke. 

E 
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that wh-ich, moving in the centre of the body, 
assimilates the solid and liquid food. 

Some persons [followers of Kapila] say that there 
are five other airs, named Naga, Kfirtna, Krikala, 
Devadatta, and Dhananjaya. 

‘ Ndga ’ is that which causes eructation ; ‘ hilrma, ’ 
is that which causes the opening of the eyes; 
‘ krikala ’ causes hunger, and ‘ devadatta ’ yawning ; 
and ‘ dhananjaya ’ ^ is the nourisher. 

I But others [the Veddntins] say that there are 
I five only, as these are included amongst respiration 
;and the rest. 

This set of five vital airs arises from the united 
pain - portions of the elements, ether and the 
others. The five, together with the organs of 
action, form the respiratory sheath {prdwmiaya- 
koia). Its being a product of the pain-portions of 
the elements is inferred from its being endowed 
with activity [the characteristic of the ‘ rajoguna ’]. 

Of these sheaths, ‘the intellectual,’ being en- 
dowed with the faculty of knowing, is an agent ; 
the ‘mental,’ having the faculty of desire, is an 
instrument ; and the ‘ respiratory,’ having the 

^.This air cantimies in the bcKly even affeer dealfe, iaji Ike iclinliaftt, 
quoting from the Gorakske4ataka : 
dJiamnjaya^/'* 
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faculty of activity, is an effect. This division is in 
accord with the capabilities of each. These three 
sheaths together constitute the subtile frame.^ 

Here, too, the totality of the subtile bodies, as 
the object of one cognition [i.e., Shtrdtm^’s], is a 
collective aggregate like the forest or the lake ; 
or, as the object of many cognitions [viz., those of 
individual souls], is a distributive aggregate, like 
the forest-trees or the lake-waters. 

Intelligence associated with the collective ag- 
gregate [of subtile bodies] is called Shtr^tinS 
[Thread-soul], Hiranyagarbha and Pr^na, because 
it passes as a thread through all the [subtile 
frames], and because it is associated with the 
three sheaths possessing the faculties of knowing, 
desire, and activity. 

This collective aggregate, because it is more 
subtile than the gross organisms, is called His 
subtile body, consisting of the three sheaths, ‘the 
intellectuar and the others; and because it con- 
sists of the [continuance of the] waking thoughts, 
it is called a dream, and is therefore said to be the 
scene of the dissolution of the gross. ^ 

1 It attends the soul in its transmigrations, 

^ **For, in a dream, the sight of trees and rivers, and the sotmd of 
voices, are present to us, without the things called trees, 
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Intelligence associated 
aggregate of subtile org; 
brilliant), because it has 
organ as its associate. 

This distributive 
subtile than the 
subtile frame, comprising 
ginning with ‘the intellectual 
be a dream because 
ance of the] waking 
is called the scone 
organisms. 

These two, SAtratnifi and 
the modifications of the min 
subtile objects. As it is said i 
has fruition of tlie supersensil 
There is no difi'crcnce be 
and distributive aggregates i 
or between ShtnUmd and Ts 
crated with them,— -just jis tli 
the forest and its trees, or bet' 
pied by each, — or between thi 
and the sky reliectod in each. 

at all. T„thecl«,a„«r,tha 
wmo not,. ami, m th» oriinumof Ui« 

^snot. --loHaro an the IWtl/i///. 


aggregate, too. being more 
gross organisms, k called his 
g th {5 three sheaths be., 
and it is said to 
up of the [continue 
thoughts, on which account it 
of the dissolution of the «08s 
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Tli ixsjvere the suTd bile o r ganisms prod uced . 

Tb.e gross elements are those that have been 
made by combining the five [subtile elements]. 
Qu in t ;-u.pl i cation _ js on this wise. After dividing 
each of the five subtile elements, ether and the 
rest, into two equal parts, and then subdividing 
each of the first five of the ten moieties into four 
equal parts, mix those four parts with the others, 
leaving the Qtindivided] second moiety of each. 
As it; has been said,^ “ After dividing each into 
two parts, and the first halves again into four 
parts, by uniting the latter to the second half of 
each, each contains the five.” ® 

It must not be supposed that there is no autho- 
rity for this, for from the Vedic passage regarding 
the combination of three things,^ the combination 
of five is implied. Though the five alike contain 
the jSLwe, the name ‘ether’ and the rest are still 
applicable^ to them, in accordance vdth the saying,® 

1 PccrhcliadaMj i. 27. 

2 Ttia-t is, ** the particles of the several elements, being divisible, are, 

in th© -first place, split into moieties; whereof one is subdivided into 
<^uart©i'S, and the remaining moiety combines with one part (a quarter 
of a moiety) from each of the four others.” — Colebrooke’s Essays, L 396, 
Each of the five elements thus contains a moiety of itself and an eighth 
of eacti of the others. ® ChMndogya Ufanishad, 6. 3. 3. 

^ Tti© name ‘ etlier ’ is suitable to the first because ^ ether* largely pre- 
domirraj-fces in it, and so with the other four, 

V'ecAdnta-sHtras, 2. 4, 22. This was wrongly rendered in the first 
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“ Tteir appellation is on account of tlie preponder- 
ance^ [of that element after which each is named].” 
Then in ether sound is manifested, — in air, sound 
and touch, — in heat, sound, touch, and form, — in 
water, sound, touch, form, and taste, — ^in earth, 
sound, touch, form, taste, and smell. 

From these quintuplicated elements spring, one 
above the other, the worlds Bbdr, Bh uvar, Svar, 
Mahar, Janas, Tapas, and Satya; and, one below 
the other, the nether worlds called Atala, Vitala, 
Sutala, Eas4tala, TaMtala, Mahatala, and BdUla ; ^ 
— Brahma’s egg ; — the four kinds of gross bodies ; 
and food and drink suitable for them. 

‘ The four hinds of bodies ’ are the viviparous, 
the oviparous, the moisture-engendered (svedaja), 
and the germinating. 

The viviparous are those produced from the 
womb, as men and animals ; the oviparous are 

edition of this work. Ballantyne’s rendering is— “But, as they differ, 
&c.”^ The above, however, seems to me to be most in accord with San- 
kara’s mtei^retation. The word tctdvddah is repeated in order to indicate 
the conclusion of the chapter, and not as a part of the Blitra, Sankara’s 
explanation is as follows : — “ VUeshdbM'vo vaUeshyam hlidyoMvmi iti ydmt 
[ Satyayi triwitkarane kvacUt kasyachid IMtadhdtor hUyaMvam upaM- 
shyate 'aynes UjohMyastmm udctrkasydbbMyastmm pfithivyd anmbhdy^ 
asivam^ iti | . . . Tadvddas tadvMa iti paddbhyd&o 'Mydymmi^amdptim 
dyotayatiW’* 

^ All my MSS. read vaiieshydt^ not 

2 Bor an account of these upper and lower region^ Wihm% 

Pwtdnta^ ii. 209, 225. 
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tliose born from eggs, as birds and snakes ; the 
moisture-engendered are those which spring from 
moisture, as • hce and gnats ; the germinating are 
those which shoot up from the ground, as grass 
and trees. 

In this case, too, the fourfold gross body, accord- 
ing as it is an object of cognition as one or as 
many, is a collective aggregate like a forest or a 
lake, or a distributive aggregate like the forest- 
trees or the lake- waters. 

Intelligence associated with this collective aggre- 
gate is called Vaisv^nara [[the spirit of humanityj 
or Vir4t [the former] because of the conceit that 
it is in the whole of humanity, and [the latter] 
because it appears in various forms.® 

This collective aggregate is his gross body. It 
is called the uutrimentitious sheath (amamayay&osa), 
on account of the changes of food [which go on 
within it and build it up], and the gross body and 
the waking-state, because it is the scene of the 
fruition of the gross. 

Intelligence associated with the distributive 

1 Compare Mann, i. 33, 33, and SamJcrit Texts, v. 369. 

“ I have followed the scholiast, who' says, Sarvaprdninilcdyeshmham 

ityabhimdnatvdd mlhdnaratvam ; ndndpraMrma ^rakMamdtn.atvdbh cka 
vairdjatvam Idblmta ityarthah. Ballantyne’s rendering of the last clause 
is, ** Because it rules over the various kinds {[of bodles].”^ 
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acTOTeffate is called Vi^va, because, witlioufc aban- 
doning the conceit of tbe subtile body, it enters 
into the gross bodies. 

This distributive aggregate is his gross body, 
and is called the nutrimentitious sheath on account 
of the changes of food [which go on within it and 
build it up]. It is also said to be awake because 
it is the seat of the fruition of the gross. 

Visva and VaisvSnara have experience of all 
gross objects; that is, by means of the ear and 
the rest of the five organs of sense, which are con- 
trolled by the quarters, wind, the sun, Varuna, and 
the Alvins respectively, [they have experience of] 
sound, sensation, form, taste, and smell ; — by means 
of the mouth and the rest of the five organs of 
action, which are controlled by Agni, Indra, Upen- 
dra, Yama, and Praj§,pati^spectively, [they have 
experience of] speaking, taking, walking, evacua- 
tion, and sensual delights; and by means of the 
four internal organs named mind, intellect, egoism, 
and thinking, which are controlled by the moon, 
Brahm^, ^iva, and Vishpu respectively, [they have 
experience of], resolution, certitude, egoising, and 
I thinking. As it is said in the Veda,* [“The first 



^ Mdif^Hkya IPpcmishadf 
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quarter is Va^vfi-nara], wlio is in the waking state, 
and has cognition of externals.” 

Here, too, as in the former cases, there is no 
difference between the distributive and collective 
aggregates of gross organisms, or between Visva 
and Vaisv&nara who are .associated with them; 
just as there is none between a forest and its trees, 
or between the spaces occupied by them, — or be- 
tween a lake and its waters, or between the sky 
reflected in them. 

In this way is the gross produced from the five 
elements quintuplicated. 
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NOTES ON SECTION V. 

1. Eecapitulating, then, Brahm a is illusorily associated 
with thre e kinds of bodies ; — 

Firstly, with a causa l body, composed of Ignorance 
or Illusion, which, in the aggregate, is l^vara 
or God, and, distributively, individual souls or 
Pr^jna. It is likened to a state of dreamless 
sleep. 

Secondly, with a suhtile body composed of the five 
organs of sense and of action, mind, intellect, 
and the five vital airs, seventeen in all. This, 
in the aggregate, is calle d Hi ranyagarblia. qe thp 
Thread-sou l, and, in the distributed state, Taijasa. 
It is likened to a state of dream. 

Thirdly, with a gross body composed of the com- 
pounded elements. Viewed in the aggregate, it 
is called yailv§,nar a. and, distributively, V^va,. 
It is likened to the waking-state. 

A fourth state is that of the unassociated pure Brahma, 
which is technically styled ‘ The Eourth.’ 

2. Mind, intellect, egoism, and thinking, which, on 
page 72, are styled ‘ internal organs,’ are, collectively, 
‘ the internal organ.’ See note on page 5 ; and also the 

-first chapter of Veddntapardihdshd where it is said' 

^Fvam vrittibhedenaikam ajoy antaJiharanam mana, iti 
fuMhir ity ahamkdr^ iti chittam iti chdhhydyaU. The 
Wanclif, vol. iv. p. 395. 
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Xhe collective aggregate of all these expanses of 
gross^ suhtiloj and, causal bodies is one vast expanse 5 
just as the aggregate of a number of minor [or 
included] forests is one large forest, or that of a 
number of minor [or included] bodies of water is 
one large body. 

lBMkencg_a83odated withJt.Jc Qm..yaisvinara 
to. A only ; just as the space occu- 
pied by the various included forests is one, or as 
the sky reflected in the various included bodies of 
water is one. 

Uuassociated Intelligence not seen to be distinct 
from the great expanse and the Intelligrence asso-l 
ciated wit h it, like a heated ball of iron, [in which 
the iron and the fire are not discriminated,] is 
the literal [or primary] meaning of the sentence/ 
“ Truly aU this is Brah but when seen as di^ 
tinct, it is what is indicated by that sentence. 

Thus ‘ illusory attribution,’ or the superimposing 
of the unreal upon the Eeal, has been set forth in 
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But now, the particular way in 
which one man imposes this and another that 

upon the all-pervading [individuated] Self is to be 

declared. 

^ For example, the very illiterate man says that 
his son IS his Self; on account of the text of the 
Veda,^ “Self is bom as a son;” and because he 
sees that he has the same love for his son as for 
himself; and because he finds that if it is well or 
ill with his son, it is well or ill with himself. 

that the gross body is his Self • 
on account of the text of the Yeda.^ “ This is man 
^ made up of the extract of food;” and because 
e sees that a man leaving his son [to burnl 
de^ himself from a burning house ; and because 
of the experience, “Jam fat.” »/ am lean.” 
Ch^4^ay^jhat the orgam 
’■ the text of the Veda,« 

P. TJ ^ went to 

iis is the 

vo b I 

^orth- 

It ""r ^ organs of 

‘ c;. » ®^d because 


9* 4- 26. 
'J/ikdndo^yaj 5 : 


2. I. 
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of the experience, “ I am blind of one eye,” “ I am 
deaf.” 

Another Ch^rv^ka says that the vital airs are his 
Self ; on account of the text of the Veda,^ “ There 
is another, an inner Self, made of the vital airs ; ” 
and because in the absence of the vital airs the 
organs of sense are inactive; and because of the 
experience, “ I am hungry,” “ I am thirsty.” 

Another ChS,rvS,ka says that the mind is his 
Self; on account of the text of the Veda,^ “There 
is another, an inner Self, made of the mind ; ’ and 
because when the mind sleeps the vital airs cease 
to bo ; and because of the experience, “ I resolve,” 
“J doubt.” 

A Bauddha says th at intellect is h is S elf ; on 
account of the text of the Veda,® “There is another, 
an inner Self, made up of cognition ;” and because, 
in the absence of an agent, an instrument is power- 
less; and because of the experience, “7 am an 
agent,” “ / am a patient.” 

The PrUbhlkara and the Tfbrkika say that igno- 
ranee is their Self; on account of the text of the 
Veda,^ “ There is another, an inner Self, made up 
of bliss ; ” and because intellect and the rest are 


TaiL Upanishadj 2 , 2 , 
» Ihid., 2 . 4 . 


2 2 . 3 . 

* Ibid.j 2 . 5 . 
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merged in ignorance ; aud because of the expe- 
rience, “ I am ignorant.” 

Tbe says that Intelligence associated with 

ignorance is his Self ; on account of the text of the 
Veda,^ “Self is a mass of knowledge, and comprised 
of bliss;” and because during sound sleep there 
are both the light [of intelligence] and the dark- 
ness [of ignorance^]; and because of the experience, 
“ Myself I know not.” 

Another Bauddha says that nihility is his Self ; 
on account of the text of the Veda,® “In the 
beginning, this was the non-existent ; ” and be- 
cause during sound sleep everything disappears ; 
and because of the experience of the man who has 
just awoke from sleep, — an experience in the shape 
of a reflection on his own non-existence,— when he 
says, “ During sound sleep, I was not.” 

That these, beginning with ‘ son,’ have not the 
nature of Self, is now declared. Seeing that, in 
the fallacies based on Vedic texts, arguments, and 
personal experience, brought forward by the ‘ very 

^ MdiiMJcfOi 5- 

J 2 **For, as the commentator says, referring to the sentence slept 
Ipleasantly — I was aware of nothing,’ if there were not light or knowledge 
^ the soul, how could the sleeper have known that his sleep was pleasant ? 
lA.iid if there were not the absence of light or knowledge, how could h© 
py, * I was aware of nothing ? ’ ” — Ballantyne’s Lecture on the VeddvJta, 

^ OJihdndofjiyaj 6. 2. i. 
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illiterate mau’ and the other speakers, ea(^ suc- 
ceeding fallacy refutes the notion of Self put forth 
i^hat preceding it, it is clear that ‘ son ’ and the 
rest are not the Self. 

Moreover, from the opposite statements of other 
weighty Vedic texts to the effect that the all -per- 
vading [individuated] Self is not gross, not the 
eye, not the vital airs, not the mind, not an agent, 
hut intelligence, inere intelligence, and existent, — 
from the transitory character, as of a jar, of the 
insentient objects beginning with ‘son’ and ending 
with ‘nihility,’ which owe their visibility to In- 
telligence, — from the force of the experience of 
the wise, viz., ‘ I am Brahma,’ — and also from the 
fact that the fallacies based on this and that Vedic 
passage, argument, and personal experience have 
been refuted, — each of those from ‘son’ down to 
‘nihUity’ is assuredly not the Self. 

Therefore, all-pervading [individuated] Intelli- ^ 
gepce alone, the illuminator of each of those £son 
and the rest], whosei essence is eternal, pure, intelli- 
gent (bMiicZAa), free and true, is the true Self — such 
is the experience of those who know the Yed&nta. 
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Is^OTES ON SECTIO]!^ YI. 

I. The Chdrvdkas, otherwise called ^ 4 nmvddins or 
LoMyatilcas^ were one of the ancient heretical sects of 
Hindus. Professor Wil son says of them (Worlcs^ ii. 87) 
that they “ condemned all ceremonial rites, ridiculed even 
the Sr^ddha, and called the authors^^q^^ Vedas fools, 
kn^yes^ and^^^^^ He says too that they were 

‘‘ named from one of their teachers, the Muni ChS,rvfi,ka. 

. . . The appellation ^ftnyavddi implies the asserter of 
the unreality and emptiness of the universe ; and another 
designation, LokS-yata, expresses their adoption of the 
tenet, that this being is the Be-all of existence; they 
were, in short, the advocates qf, material 
( Works, i 22). Colebroo^ too, calls their doctrine 
"‘undisguised materialism.” According to this scholar, 
their principal tenets were, (a) the identity of the soul 
with the body, — (6) the rejection oi dhdia as an element, 
— and (c) the acknowledgment of perception alone as a 
means of proof. Their doctrines are explained in the first 
chapter of the Sarvadarianasaiigraha, which has been 
translated by Professor Cowell.^ They are referred to in 
Pancliadaii vi, 216 also. 

2. Th e Bauddha s, or followers of Buddha, are said by 
Brahmanical controversialists to have been divided into 

^ Vide, the above work in Triibner’s Onental Series, — The term ZoM- 
yata^ or LoMyatilca^ is here explained to be that applied to men who held 
the opinion, ' widely prevalent in the world ’ {lokeshu dyatam vistirnmti), 
that wealth and desire are the only ends of man, and that there is no 
fntnre world. 
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four sects, styled Mddhyamihas, Yogdclidras, Sautrdntihas^ 
and VaihMshihas. Those referred to in the text would 
he the first two, the former of whom are said to have 
maintained that all is void, and the latter that all is void . 
hut intelligence. Possibly these four schools did at onel 
time exist amongst the Indian Buddhists ; hut it. is d^4 
cult to understand how they could have held the views! 
ascribed to £E e^Tn'"tM'l^^ I'or , '.ono. jOt.iSe ^cardinal 
doctrines of Buddhism is that there is no self. One of 
the best authorities on Southern Buddhist teaching thus 
wrote: — '^The idea of the Brahmans is, that there is a 
supreme existence, paramdtmdy from which each indivi- 
dual existence has derived its being, but that this separate 
existence is an illusion; and that the grand object of 
man is to effect the destruction of the cause of seeming 
separation, and to secure the reunion of the derived and 
the underived, the conditioned and the unconditioned. 
But Buddha repeatedly, by an exhaustive variation of 
argument, denies that there is any self or ego. Again 
and again, he runs over the components and essentialities 
of being, enumerating with tedious minuteness the classi- 
fications into which they may be divided, in order to 
convince his followers that, in whatever way these con- 
stituents may be placed, or however they may be arranged, 
there can be found in them no self.” ^ How then could 
the Buddhists referred to in the text have held " nihility ’ 
or ' intelligence ’ to be Self? 

3 . The .Prd hkdkafgs were the followers of Prabh§,kara, 
the well-known scholiast of the_ P<^XicMtm|ns^ the 

1 Hardy’s Legends and Theories of the Buddhists, p. 1 7 1. See also this 
author’s Manual of Buddhism, p. 405 ; and Hhya Davids’ Buddhism, pp. 
90 - 99 * 
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Tarkikas are of course the Naiy§,yikas or followers of 
the Nyaya. The BMttas are presumably the disciples 
of Kumarila Bhatta, the well-known Mlmahsaka already 
referred to, who lived about a century before Sankara 

Acharya. 

4. This section brings to an end the first division of 
the treatise, which is occupied with the consideration of 

the adhydro]^ (p. 42). 
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VII. 

The ‘ js 

the wtoleoljhe unreal, beginning with Ignorance, I • 
•whicb is an illusory effect of the Real, is notbingj / 
but tbe Keal ; just as a snake, wMcb is tbe illusory ffe-’" 
effect of a rope, is nothing whatsoever but the rope.| 

It has been said,^ “ An actual change of form - 
is called vMra, whilst a merely apparent change 
of form is called mvartta” This shall now be 

illustrated. 

The whole of the four classes of gross bodies 
constituting the seat of enjoyment,— the food and 
drink necessary for their use, — the fourteen worlds, 
Bhffr and the rest, the repository of these,— and 
Brahma,’s egg which is the receptacle of all those 
worlds,— all these are nothing more than the qum- 
tuplicated elements of which they are made. 

The quintuplicated elements, with sound and the 
other objects of sense, and the subtile bodies,— all 

1 I am unable to trace tbia quotation to its source. Some MSS. o£ the 

Fetitoaacira omit it 
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these are nothing more than the non-quinluplicated 
elements of which they are made. 

The non-qnintuplicated elements, with the quali- 
ties of goodness and the rest, in the inverse 
order of their production, are nothing more than 
Ignorance-associated Intelligence, which is their 
material cause. • 

Ignorance,^ and Intelligence associated with it, 
constituting l^vara, &c., are nothing more than 
Brahma , thejlaurdi, the unassqciated Int^ 
which forms their substrate. 

1 How can Ignorance be nothing more than Brahma,*’ seeing that it is 
an eternally distinct “ entity ” (6Mvar%a) ? The schoolmen, of course, 
repudiate it as a real entity ; but even they recognise it as an eternal 
* something,’ distinct from Brahma! See p. 44. 
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NOTE ON SECTION VII. 


The object of the foregoing is to demonstrate that 
the phenomenal world is nought but the illusory effect 
{mmrtta) of the secondless Eeality Brahma, who is its 
illusory material cause. The relation between Brahma 
and the phenomenal is that of the rope mistaken for a 
snake, which snake is only an illusion. ViJcdra, on the 
other hand, which is synonymous with parindma (Amam, 
hi. 2. iS)j is a real change of form and name. Instances 
of it are found in the formation of an earring from a lump 
of gold, or of a jar or toy-elephant from clay, in which 
there is a change of form and of name, but not of sub- 
stance ; or in the transformation of milk into curds, where 
there is a change of substance as well as of name and 
form. 


The old Ved§,ntists, as already stated, regarded t]j,e 
phenomdhal world as a viJcdra or evolution from. Brahi^a, 
aj^ w which is strenuously rejected by the moderns^^pr 


tj i 


^ Their doctrine of existences, described above, must be borne in mind 
here. 
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VIII. 

By means of these two, illusory attribution and 
its withdrawal, the precise meaning of the words 
•‘That’ and ‘Thou’ [in the sentence ‘That art 

f Thoa,’ ‘ tat tvcim asi’l is determined. 

For example, the collective aggregate of Igiio- 
ratice and the rest. Intelligence associated with it 
and having the characteristic of omniscience, &c. 
[i.e., tiivara], and the unassociated Intelligence, — 
this triad, appearing as one, after the manner of a 
red-hot iron ball [where the iron and the fire arc 
not viewed as distinct], is the literal [or expressed] 
meaning of the word ‘ That,’ but, unassociated 

I Intelligence, the substrate of that which is asso- 

i . 

dated, is the indicated meaning. 

The, distributive aggregate of Ignorance and the 
rest. Intelligence associated with it and having the 
characteristic of limited knowledge [i.e., PrSjnaJ, 
and Intelligence which is not associated, — this 
triad, appearing as one, after the manner of a red- 
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Lot ball of iron, is the literal meaning of the word 
‘Thou;’ but, pure Intelligence, the Fourth, all- 
pervading joy, the substrate of that associated 
Intelligence, is the meaning which is indicated. 


88 


NOTE. 


NOTE ON SECTION VIIL 

This section prepares the way for the subject to the 
consideration of which the two succeeding sections are 
devoted, namely, the identity in meaning of the terms 
‘That’ and ‘Thou’ in the great Veddntic sentence ‘That 
art Thou.’ 

“If they cannot be shown to mean the same thing, 
then the sentence does not enunciate a truth. The author 
therefore undertakes to show that they do mean tiie same 
thing. This he does by showing, as wo have just seen, 
that the only apparent difference between the senses of 
the two terms is that which appears to exist between 
Ignorance in its collective aggregate and Ignorance in its 
distributive aggregate ; and as it has been ruled that these 
have no difference — a s th ere is none betwega.^^forest ayd 
ttsjrees— it follows t hatihere is no difegpce i n meani ng 

the, terpi..' Thou ' Tn the 

sentence ' That art Thou.’ ” ^ 

i 

^ Ballantyne’s Lecture on the Veddnta. 
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Now the great sentence shall be explained. 

This sentence, ‘ That art Thou ,^ viewed under 
three different relations, declares -what is meant 
by the Impartite (page i). 

The three relations are — 

(a.) The community of reference (sdmdndd- 
hikaranya) of the two words [‘That’ and 
‘Thou’]. 

(b.) ‘The position of predicate and subject {vise- 
shawxviseshyahhdva) occupied by the things 
referred to by the words, — and 

(c.) The connection as indicated and indicator 
(lakshyalaJcshanabhdva), between the pur- 
port of the two words and individuated 
self.^ 

As it has been said, “ Between the things 

1 This is the reading of the editions, — but eight out of nine MSS. which 
I have consulted read ^ratyagdimcdakshmiiMfol^ The only one that sup- 
ported the reading of the editions has been marginally idtered, and now 
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i which the words refer to, and individuated seif 
{pratyagdtman), there is community of reference, 
the connection as predicate and subject, and as 
indicated and indicator.” ^ 

(a.) Community of reference. 

As, in the sentence ‘That is this same Deva- 
datta,’ ^ the words ‘ that ' and ‘ this,’ whicli respec- 
tively distinguish the Devadatta of a former and 
of the present time, are connected by the fact that 
they both refer to one and the same Devadatta ; 
— so, too, in the sentence ‘That art Thou,' the 

Words ‘That’ and ‘Thou,’ which indicate Intelli- 

I 

|ence characterised respectively by invisibility and 

i isibility, have the connection of reference to one 
nd the same Intelligence. 

(b.) Connection as predicate and subject. 

As, in that same sentence [‘ That is this same 
D.’], the relation of predicate and subject exists 
between the Devadatta of the former time, who 
is referred to in the word ‘That,’ and the Deva- 
datta of the present time, referred to in the word 
' ‘ this,’ — a, relaticm- iLonstitute (d^ by th^ exclu sion of 
Ae . differen ce [of time] which there is between 

^ Naishicarmyasiddhij iii. 3 ; also in BAaddranyalMhkd^^avdHiM, v. 5. 

. 2 'That person whom I saw on some former occasion is this same 

Devadatta whom ! now behold.’ — Balkntyne’s Lecture on the Veddnta, 
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them, — so, too, in this sentence [‘ That art Thou ’] 
is there the relation of predicate and subject be- 
tween Intelligence distinguished by invisibility, 
as indicated by the word ‘That,’ and Intelligence 
distinguished by visibility, as indicated by the 
word ‘ Thou,’ — a relation constituted by the e sclu- 
sion of the difference which there is between them. 

(c.) Connection as indicator and indicated. 

As in that sentence [‘ That is this D.’], by the 
omission of the contradictory characteristics of 
former and present time, the words ‘ that ’ and 
‘ this,’ or the things they refer to, hold the relation 
of indicator and indicated with respect to the non- 
contradictory [or common] term ‘ Devadatta ; ’ — 
so, too, in this sentence [‘ That art Thou ’], by the 
omission of the conflicting ^aracteri^ics^^of 
visibility and vis ibili ty, the words ‘That’ and 
‘Thou,’ or the things represented by them, hold 
the relation of indicator and indicated with re- 
spect to the non-conflicting [or common] term, 
‘ Intelligence.’ 

This is what is called [in Alahk^ra] ‘ the indica- 
tion of a portion ’ ^ ( hhdgalaJcshand). 


^ Cf. Adhydtma RdmAyana’-TJUaraMr^af v. 27. 
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NOTE ON SECTION IX. 


Blidgalaksliand, 

According to Hindu rhetoricians, the^eaning of every 
word„„ Qr sentence comes under one of three heads, that 
is, it is either literal (vdcJiya), indicative (lakshya)^ or sug- 
gestive (yyangya). Their three functions oi',_ppwers are 
termed Denotation ( al^id hd)^ Indication ( laksh a/nd), and 
Suggestion (yyanjand). We are here concerned with the 
middle one only, which is thus defined in 
M|a., (ii- 9) • When the literal meaning is incompatible 
[with the rest of the sentence], and, either from usage or 
from some motive, another meaning is indicated, in con- 
nection with the primary one, that imposed function is 
called ‘ Indication.’ ” 

The sentence^^^A herd-station on the Ganges” is an 
example of this. Here the K^emrmeaning of the word 
'Ganges’ is incompatible with the rest of the sentence, 
it being impossible that the herdsmen could be living on 
the surface of the water; so it is clear that the river’s 
is indicated^ and this meaning is imposed upon the 
word 'Ganges’ in accordance wdth usage. In using the 
word 'Ganges’ rather than 'bank of the Ganges,’ there is 
also the motive of conveying the idea of coolness, purity, 
&c., which might not be equally well suggested by the 
use of the latter expression. 

I There are numero us vari eties of ' In dication ’— according 
»( ^ the author oi SdhUyadaTpa^^^ ^ there are as many as 
^^ty— but the twg^pr incipal one s, and those which alone 
po^rn us, are— 
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(i.) Inclusive Indication (u^pdcldna-lakshand), and 
(2.) Indicative Indication (laJcshana-lakshand). 

The former is described in the Kdvyaprakd&a (ii. 10) as 
that which introduces something else in order to establish 
itself, and the latter as that which abandons itself in order 
to introduce something else. 


An example of ^Inclusive Indication’ is ^‘The^ white is 
galloping/’ the literal sense of which is impossible, whilst 
what is indicated is “ The white horse is galloping.” Thus ] 
the word 'horse’ is introduced without the abandonment j 
of the term ' white.’ This class is therefore sometimes '■ 
called ^ ajahatsvdrthd^ or ' aiaJi aUaks hand! Indication in 
which there is the use pf a word without the abandonment ' 
of its sense. 

An example of 'Indicative Indication,’ or Indication 
simply, is the sentence already given, "A herd-station on 
the Ganges,” where the word ' Ganges ’ abandons its own 
meaning in order to introduce that of the ' bank.’ This 
class is therefore sometimes called ^Jahatsvdrthd/ or 


* jahallakshaoid,' Indication in which there is the use of a 
word with the ab^^onment of its meai^^ 

Now ihQ ^ of the text is a combination | 

of ^%ese two varieties, and is therefore otherwise calledl 
jahada^ahcdlakshq^'Q.d, This term is defined in the Vdcha-M 
smiyci as " Indication abiding in one part of the exr^ssed 
meaning, whilst another par^^ it Js^abandp^ed. As, 
for example, in the sentence 'That is this Devadatta,’ 
whilst the meanings jxjpressiye.^^.p 
time are abandoned, another portion of the expressed 
meaning remains and conveys the idea of the one. 
Devadatta. And again, in the sentence ' That art 
thou, ^vetaketu,’ whilst there is the abandonment of 


9 + 


NOTE, 


the conflicting ideas of omniscience and parviscience, 
there is, as in the other example, the retention of 
one portion which conveys the idea of Intelligence 
only.'i 

These two varieties of Indication must be thoroughly 
understood in order to comprehend the purport of the 
following section. 


^ Vide VdcJiaspatya, s.v. JahadajaliaUakshand, 
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X. 

In the sentence ‘ That art Thou,’ the literal mean- 
ing is not suitable as it is in such a sentence as 
‘ The lotus is blue.’ For, in the latter, the literal 
sense suits because there is no valid reason for not 
accepting the fact that the quality denoted by the 
term ‘ blue,’ and the substance denoted by the 
term ‘ lotus,’ — inasmuch as they exclude such 
other qualities and substances as ‘whiteness’ and 
‘ cloth,’ — are mutually connected as subject and 
predicate, or are identical, each being quahhed 
by the other.^ 

But, in the former sentence, t he literal m ea ning 
d^es not suit, because there is the eYid.^ce of our 
senses against the acceptance of a connection as 
subject and predicate, between Intelligence dis- 
tinguished by invisibility as denoted by the term 
‘ That,’ and Intelligence distinguished by visibility ' 
as denoted by the term ‘ Thou,’ — a connection eon- | 

^ The ‘ lotus ’ being the thing that we call * blue,’ and the * blue ’ thing 
being what we call * lotus.’ — JBallantyne. 
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stituted by the exclusion of tbeir mutual differences 
(page 91) ; — and. also against our regarding them 
as identical, each being qualified by the other.^ 

Nor, again, is it consistent to regard it as an 
example of ‘ Indication in whicli the primary sense 
is abandoned ’ ® (jahallaJcshand), as is the case in 
the sentence ‘ The herdsman lives on the Ganges.’ 
For, as the literal sense, which places the Ganges 
and the herdsman in the relation of location and 
thing located, is altogether incongruous, whilst an 
appropriate sense is obtained by abandoning the 
literal meaning altogether and regarding it as indi- 
cating the ‘bank’ connected with it, — it is rightly 
regarded as an example of ‘Indication in which 
the primary sense is abandoned.’ 

But, in the other case, as the literal sense, which 
expresses the identity of the Intelligences charac- 
terised severally by invisibility and visibility, is 
only partially incongruou s, — and as it would be in- 
appropriate to abandon the remaining part also ® and 

1 One MS. of the text introduces here Panchadait, vii. 75 — * SafMargQ 
viiishto vd, &c.,’ preceded, as usual, by the words Tad uhtam* Thtee 
MSS. of the Commentary also give it — but whether as text or comment 
it is hard to say. 

® Vide Note on preceding section. 

s The reading of almost all the MSS, in hhdgdntamU apt purity ajya— 
and Ballantyne (p. 58) gives the rendering of these words, though his text, 
like that of the other editions, has 'bkdgdMm'au apurityujya*. 
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consider sometHng else to be indicated, — it is not 
proper to regard it as an instance of ‘ Indication in 
wbicb tbe primary sense is abandoned.’ 

And it must not be said, “ As the word ‘ Ganges ’ 
abandons its own meaning and indicates tbe word 
‘ bank,’ so let the word ‘ That ’ or ‘ Thou ’ abandon 
its own meaning and indicate the word ‘Thou’ 
or ‘ That,’ and then jahallahshand would not be 
incongruous.” For, in the one case, as there is no 
distinct notion of the word ‘bank,’ because it is 
not heard, there is expectation of the conveyance 
of that notion by Indication; but as the words 
‘ That ’ and ‘ Thou ’ are heard, and there is a dis- 
tinct perception of their sense, there is no expec- 
tation of the reconveyance of the perception of 
the sense of each by the other, by means of 
Indication. 

Further, it cannot be regarded as an instance of 
‘ ajahallakshand’ as is the case in the sentence 
“The red is running.”^ For, as the literal 
sense, which denotes the motion of the quality 
‘ red,’ is incongruous, whilst it is possible to avoid 
that incongruity by perceiving that a ‘horse,’ 
or other animal, is indicated as , the seat of the 

1 Tide Kote on preceding section. 

Ct 
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redness, without the ahaudonment of the term 
‘red,’ — it is right to regal'd it as an. instance of 
‘ Indication in which the primary sense is not 
abandoned ’ (ajahallakshand). 

But, in the other case, as the literal sense, 
namely, the identity of the Intelligences distin- 
guished severally by invisibility and visibility, is 
incongruous, and it is not possible to remove the 
incongruity,^ even by regarding something else 
connected therewith as indicated without the 
abandonment of the contradictory terms, the sen- 
tence does not stand as an example of that kind of 
Indication. 

And it must not be said, “ Let the word ‘ That ’ 
or ‘ Thou ’ abandon the incongruous portion of its 
meaning,^ and, retaining the other portion,® indi- 
|cate the meaning of the word ‘Thou’ or ‘That’* 
I respectively ; then there will be no need of ex- 
I plaining it in another way as ‘ hhdgalahshavA ’ 
! or the ‘ Indication of a portion.’ ” E'er it is impos- 
sible for on e word to indicate a j^ortion of its own 

^ The reading of the MSS. — fadvirodhwpo/riMrd8<ml>hc^ — i$ better 
than the tadmrodhd^p^Uidrdt of the editions. 

2 Viz., that of invisibility or visibility, respectively. 

^ Viz., that of Intelligence. 

^ /.e.. Intelligence characterised by parviscience^ to, or by omnisoience, 
&o., respectively. ' 
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meaning and the meaning of another word ; and, 
further, there is no expectation of a further percep- 
tion of the meaning by means of Indication, when 
it has been already perceived by the use of a 
separate word. 

Therefore, as, on account of the incongruity of 
a portion of its literal meaning which denotes a 
Devadatta of both past and present time, the sen- 
tence ‘ That is this Devadatta,’ or its purport, by 
abandoning the portion characterised by the con- 
tradictory terms, past and present time, indicates 
merely the non-contradictory portion, namely, De^ 
vadatta himself, — so, in like manner, on account 
of the incongruity of a portion of its literal sense, 
which denotes the identity of Intelligences charac- 
terised by invisibility and visibility, the sentence 
‘ That art Thou,’ or its purport, abandons the portion 
characterised by the conflicting terms invisibility 
and visibility, and indicates nierely_ the non-conflict- 
ing portion, namely, Impartite Intelli^ enpg . 
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]^0TE Olf SECTION X. 

matter may be illustrated ake- 

. Not being able to admit as an equatio?"the 

|xpression ‘ Devadatta + past time = Devadatta + present 
iime we reflect that the conception of time is not essential 
go the conception of D’s nature; and we strike it out of 
-both sides of the expression, which then gives ‘Deva- 
.atta = Devadatta/ the^ eauality being that of identity 
fn the same way, not being able to 'admrt as'rn''eq nation 

I the expression ‘ Soul + invisibility = Soul + visibility/ we 
||eflect that the visibility, &c., are but the modifications of 
||:gnorance, which, we were told, is no ‘reality/ Deletinff 
^ ||^liaj^Saseti^,£ortion of we 

equality being here also that of 

\ . It must be understood that this Section is closely con- 
nected with the Ninth, and must be read with it. The two 
are here disconnected in order to introduce the explanation 
of a technicality. 


Ballantyne’s Lecture on the VMnta. 
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XL 

The meaning of tlie sentence “lam Brahma,” [the 
expression of] the experience [of the instructed 
pupil] shall now he explained. 

When, after thus making clear the meaning of 
the words ‘That’ and ‘Thou’ by means of the 
erroneous attribution and its subsequent with- 
drawal, the teacher has communicated the mean- 
ing of the Impartite by means of the sentence 
[‘That art Thou’], then a modification of the| 
internal organ (chittavritti) assuming the form of!i 
the Impartite, arise^ within the qualified person, r 
and he says, “ I am Brabma, the unchanging, pure, I 
intelligent, free, undecaying, supreme joy, eter,nL|l,|5 
secondless.” 

That modification of the internal organ, being 
accompanied by the reflection of Intelligence, and 
being directed towards the previously unrecognised 
Supreme Brahma, non-dififerent from individuated 
Self, drives away the ignorance which invests It. 
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Then, as, when tlie threads composing a piece of 
cloth are burned, the cloth itself is consumed, so, 
when Ignorance, the cause of all, is destroyed, every 
effect ceases ; and therefore the modification of the 
i internal organ which has assumed the form of the 
[ flmpartite, being one of those effects, also ceases. 

As the light of a lamp, unable to illuminate the 
sun’s light, is overpowered by it, so, too, the Intelli- 
gence which is there reflected,^ being incapable of 
illuminating the Supreme Brahma, non-different 
from individuated Self, is overpowered by it ; and 
its associate, the modification of the internal organ 
[shaped] on the Impartite, having been destroyed, 
it becomes [t.e., merges into] the Supreme Brahma, 
non- different from individuated Self; j ust a s, on 


tthe removal of a mirror, the face reflected in Jt 
pla£ses int^the face itself. 

Such being the case, the two Vedic sayings, 
"It [Brahma] is to be perceived by the mind 
alone,” ^ and “ That [Brahma] which with the mind 
one thinks not,” ® are not contradictory. For whilst 
the need of the pervasion- by the modification of 
the internal organ is admitted, [for the cognition 

: ^ The word vrittau is not in any of the MSS., or in Bi)htlingk% 
edition, 

• ® 4. 4. 19. ^ Eenc^anishad, L $, 
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of the veiled Brahma, as of other unknown objects,] 
the need of its pervading the result [viz., the un-. 
veiled Brahma] is denied. As it has been said,’- 
“ The authors of tlie ^^stras deny that [in Its case] 
there is need of its pervading the result.” “For 
the removal of the ignorance [resting] on Brahma, 
its pervasion by the modification of the internal 
organ is requisite ; but as Brahma is self-luminous,! 
the light [necessary for illuminating the jar, &c.]| 
is of no use [in Its case].” ^ 

When the modification of the internal organ as- 
sumes the shape of an inanimate object, the case 
is different. For example, [in the cognition] ‘ This 
is a jar,’ the modification of the internal organ 
which assumes the shape of the jar, being directed 
towards the unknown object, jar, first removes 
the ignorance resting on it, and then illuminates 
it, being insentient,® with the light of its own 
indwelling Intelligence. As it has been said,^ 
“ The internal organ and the light of Intelligmi^ 
abiding in it, both pervade the jar; the ignorance 
resting there disappears by means of the former. 


1 PancJiadaii, vii. 89. ^ Ibid,j viL 91. 

* Here too the editions have a wrong reading, viz,, ghatrni. 

In the MSS. the word api comes last. 

* Pmchadaii, vii. 90. 
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wkikt the jar bursts forth by means of the latter.” 
Just as the light of a lamp directed towards a jar, 
a piece of cloth, or other object standing in the 
dark, dispels the darkness enveloping it, and by 
its own brilliance brings it to view. 
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NOTE ON SECTION XL 

From this passage we learn that when the meaning of 
the great sentence ‘ That art Thou ’ has been explained to 
th,e pupil and understood by him, he p erceives the Im- 
partite and realises his oneness with It. 

According to the Vedanta, perception of. an object, such 
as a jar, takes place in the following way. When the eye 
is fixed upon the jar, the internal organ, with the Intelli- 
gence appropriated to or reflected in it, goes out towards 
it, and Jpy its^light^ 

enveloping it, illuminates^ jt, and^^ so 

cognises it. The stock illustration of this is that of water 
flowing from a well or tank by means of a narrow open 
channel, emptying itself into the square beds with raised 
edges, into which a field is sometimes divided for the 
purpose of irrigation, and assuming the shape of those 
beds. The illuminated internal organ is the water, and 
the operation is called an evolution or ‘ modification ' of 
that organ. As pointed out in the text, however, the^er- 
c eption of Brahma differs from that of an ordinary object, 
in that It, being, self luminous, is not revealed by the light 
of the ^ . Intelligence reflected in the internal organ, but 
shines forth as soon as the latter has dispelled the lgno- 
ranee enveloping It. 

The word which I have here rendered ‘ internal organ ’ 
is more properly thinking,’ which is a component part of 
that organ. (See page 74.) ' 
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XII. 

As, up to the time of this immediate cognition of 
Intelligence, which is his own essence, it is neces- 
sary to practice (a.) hearing (Sravana), (b.) con- 
sideration ( manan a), (c.) profound contemplation 
jni didh'ud sana), and (d.) meditation {samddhi), 
these are now set forth, 

(a.) ‘Hearing’ is the ascertaining of the drift 
of all the Vedantic writings regarding the second- 
less Beality, by the use of the sixfold means of 
knowledge ^linga). These means are (i) the 
beginning and the ending, (2) repetition, (3) 
novelty, (4) the result, (5) persuasion, and (6) 
illustration from analogy. As it has been said,^ 
The beginning and the ending, repetition, 
novelty, the result, persuasion, and illustration 
from analogy, are the means for the determina- 
tion of the purport.” 

I. ‘The Beginning and the ending’ {upahra- 


^ I cannot trace this quotation to its source. 
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mojpasamJtdrau) are the mention' at the begin- 
ning and end of a chapter of the subject to be 
expounded in it; as in the 6th chapter of the 
Chhdndogya-UpanisJiad, at the beginning of 
which, the secondless Eeality which is . to be set 
forth in it, is declared in the words “One only 
•without a second,” and, at the end, in the words 
“ All this is of the essence of That,” 

2. ‘Repetition’ {abhydsa) is the repeated de- 
claration in a chapter of the subject which is to 
be set forth in it ; as, for example, in that same 
chapter, the secondless Reality is set forth nine 
times in the words “ That art Thou.” 

3. ‘Novelty’ {apdrvatd) is the fact that the O74 • 
subject to be treated of in a chapter is not an 

object of perception by any other means ; as, for 
example, in that same chapter, the secondless 
Reality [there set forth] is not an object of per- 
ception by any other means. 

4. ‘The result’ (phala) is the motive, set forth 
in various places, for acquiring the knowledge ©f 
Self who is to be treated of in a chapter, or for 
carrying that knowledge into practice ; as, for 
example, in that same chapter (vi 14, 2), where 


^ U^c^ddanam in the MSS., but v^dddncm m the editions. 
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It says, “The man who has a t 
truth], but he is delayed [frenr 
he is set free [by death]; then 
—the acquisition of the second! 

forth as the motive for acquiri 
of It. 

5- Persuasion ’ ^ (art/iavdda) ii 
various places, the subject to be 
chapter, just as, in that same ci 
the secondless Eeality is praised i 
‘‘Bidst thou ask for that instrr 
t e unheard of becomes heard;— 
thought, the unknown, known ? ” 
6. Illustration from analogy’ ( 
argument stated in various place; 
the subject to be treated of in a 
example, m that same chapter (vi. 
stratmg the secondless Eeality, an s 
forth as follows, to show that the v; 
[m the universe] rests upon a fount 
and nothing else,-“ 0, ffentl« ... 
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of one lump of earth, everything earthen is known 
to be a thing resting npon words alone, a change of 
form, a name, and nothing in reality but earth,” [so 
is it with the phenomenal world which is nought 
but Brahmal. 

(b.) ‘Consideration’ is unceasing reflection on 
the secondless Eeality which has been heard of, 
in conjunction with arguments in conformity with 
the teaching of the Vedanta. 

(c.) ‘Profound contemplation’ is the flow of j 
ideas consistent with the secondless Reality, to the 
exclusion of the notion of body and suchlike things 
which are inconsistent [with It]. 

(d.) ‘ Meditation ’ is of two kinds, viz. ; — 1 ^ ^ ' 

1. With recognition of subject and object {savi- 
TcaljpaTca), and 

2. Without such recognition {nirvikalpaha). 

(i.) ‘Meditation with the recognition of subject 

and object’ is the resting of the modification of 
the internal organ on the secondless Reality whose 
shape it has assumed, without any concern as to 
the merging of the distinction between the knower 
and the knowledge, &c. Then, just as there is the 
perception of earth [and of that alone], even though 
there be the consciousness of an earthen toy-ele- 
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phant, &c., so too is tiers tie 
secondless Eeality [alonej, 
consciousness of duality. As it i 
I) ever free, am tiat secondless 
is knowledge, like the etier 
lessj, supreme, 
ns tie moon, &c. 
ing, undefiled [by contact 
all-pervading.” 

(2.) ‘Meditation witiout tie rec( 
■ject and object ’ is tie resting of tie 
tie understanding on tie secondless 
siapeit ias assumed, with concern as 
of tie distinction of knower and ki 

. oooi pletely identified wi 
just as, owing to' tie 


perception of tie 

even tiougi tiere be tie 
as been said 
one wiose essence 
i-e., pure and form- 
once seen [tiat is, never eianging, 

, does], unborn, alone, everlasi 
witi Ignorancfl, 
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It must not be supposed that this state and 
sound sleep are identical ; for, tbough. in both alike 
tbe modification of the internal organ is not per- 
ceived, there is nevertheless this one distinction 
between them, that it is present in the former 
[though unperceived], but not in the latter.^ 




^ Rational Eefvtation, p. 224, but cf. Yoga Aphorism^ i. 10. 
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'f ‘Profound contemplation is,’ &c. (page 109). 

Calcutta edition of 1875, and of all the 
MSS. I have consulted, stands thus :~rijmvadehddi- 
W^rnyarahttddvitiyavastmajmijapm ^idi- 

dhydsmam. That used by Dr. Ballantyne, and adopted 
too in the St. Petersburg edition of 1877, reads as follows : 

y^i^yccdeMdi^pratyayaraUtddviti^^ taddkdrd- 

UnUyd luddheh sajdtiyapravdho nididhydsanam. It is 
thus trajwlaJ;e(l.b.y.Dr. Ballantyne : “ ‘ Contemplation ’ is 
the homogeneous flow of the understanding mirrorin<. its 
object, When this object is the Eeal, &c., to the exclusion 
of the notion of body or any other thing heterogeneous [to 
the one Eeality mirrored in the understanding].” 

2. /, ever free, am the secondless one’ &c. 

This passage is a quotation from Saiikaracharya’s TTpon 
deiasahasH [‘ The Pandit’ (Old Series), vol. iv. p. 71] L 
It IS also found in the closing portion of the 
-i^The opening verses of this lIpanishaTwSt 
said to belong to the White Yajur Veda(l), introduce 

ml VITa'I c® f Ayodhya,’ where ■ 

mm. attended by Stta, his brothers, and various sages, 

13 addressed by^i, as the Supreme Self, the embodi- 

It 1 and joy, and is asked to ' 

make known to him the way of escape from the fetters 

UnaXCd^? f sectarianism and style of this 
panishad stamp it as modern ; 1. and it doubtless copied 

^ See Weber’s ffutory of Indian MenOure, p. 165. 
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from tlie Upade^asaJiasrij not only the passage quoted 
in our text, but other verses in immediate connection 
with it. 

The author of the YedS,ntasS,ra does not cite the passage 
as a quotation from the Veda, as he invariably does when 
quoting from an TJpanishad, but ushers it in with the 
words ' tad ulctam ’ only. 

3. For various explanations of the technical terms 
savilmlpaka and nirviJcalpaka} see Ballantyne’s Tarka-- 
sangraha (2d edition), para. 46; Translation of Sdhitya 
Darpana, p. 52 (note); and Cowell’s Translation 0 
Kusumdnjali, p. 20 (note). 

4. Samddhi. 

As to this, see the Notes on the next E@^ion. 


^ With these two kinds 0! meditation compare the * samprajndta * and 
* asamprajndta’ of the Yoga philosophy (Aphorism, i. 17, 18). The 
former is ‘meditation with an object,’ and the latter ‘meditation withy 
out an object.’ 


H 


irj. 
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The means ancillary [to nirvihalpaha samddhi\ 


are- 


1. Forbearance {yama). 

2. Minor religious observances {niyama). 

3. Eeligious postures (dsana). 

4. Eegulation of the breath (prdndydma). 

5- Restraint of the organs of sense (^prat- 
ydhdra). 

6. Fixed attention {dhdra/nd). 

7. Contemplation (dhydna). 

8. Meditation (samddhi). 


1. Acts of ‘forbearance’ are, spanhg life, truth- 
fulness, not stealing, chastity, and non-acceptance 
of gifts (aparigraha). 

2. Minor religious observances’ are, purification, 
contentment, eii<i^ance of hardships, ^inandM re- 
petition of sacred texts {svMhydya)/m^e^^^ 
tration of the thoughts on livara,^ 
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3. The ‘religious postures’ are distinguished by 
particular positions of the hands and feet, such as 
Padmdsana, Svastihdsana, and others. 

4. ‘ Regulation of the breath ’ consists of the 
methods of restraining it known as rechaha, puraka, 
and kumhhaka. 

5. ‘ Restraint of the organs of sense ’ is the 
holding them back from their respective objects. 

6. ‘ Fixed attention ’ is the fixing of the internal 
organ upon the secondless Reality. 

7. ‘Contemplation’ is the flowing forth of the 
internal organ upon the secondless Reality, at 
intervals. 

8. ‘Meditation’ is that already described as - 
accompanied by the recognition of subject and 
object {saviJcalpaha). 

To the meditation without recognition of subject 
and object, to whi ch t he. .above are subservient, 

■ there are four obstacles, viz. — 

1. Mental inactivity (laya). 

2. Distraction (vihshepa). 

3. Passion (hasMya), and 

4. The tasting of enjoyment (rasdsvdda). 

I, ‘Mental inactivity’ is the drowsiness of the 
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modification of the internal organ owing to its not 
resting on the impartite Eeality. 

2. ‘ Distraction ’ is the resting of the modification 
of the internal organ on something else, on account 
of its not abiding on the impartite Reality. 

3. ‘ Passion ’ is the not resting on the impartite 
Eeality, by reason of the impeding of the modifica- 
tion of the internal organ by lust or other desire, eyen 
though there be no mental inactivity or distraction. 

4. The ‘ tasting of enjoyment ’ is the experience 
of pleasure by the modification of the internal 
organ, in the recognition of subject and object, 
owing to its not resting on the impartite Reality ; 

•or it is the experiencing of such pleasure when 
about to commence meditation without the recof^- 

O 

nition of subject and object. 

\ When the internal organ, free from these four 
hindrances, and motionless as a lamp sheltered 
from the wind, exists as the impartite Intelligence 
only, then is realised that which is called medita- 
ition without recognition of subject and object. 

; It has been said,^ “ When the internal organ 
has faUen into a state o.f inactivity, one should 
arouse it, — when it is distracted, one should 


^ Omda^pMcCs iii. 44, 45^ 
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render it quiescent [by turning away from objects 
of sense, &c.], — wben it is affected by passion, 
one stould realise tbe fact, — wben quiescent, one 
should not disturb it. One should experience no 
pleasure [during discriminative meditation],, but be- 
come free from attachment by means of discrimi- 
native intelligence.” And again ^ — “ As [the flame 
of] a lamp standing in a sheltered spot flickers 
not, this is regarded as an illustration [of a mind- 
restrained Yogi who is nractisins!' eoncentratiort of 


JShagavadgitd, vi. 19. 
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NOTES ON SECTION XIII. 

The eight means of promoting nh-vikalpaka samddhi, 
which are entxmerated in the text, are taken from the 
Yoga A^orisms, ii. 29; and the definitions of the eight 
are from the same source, namely, ii. 30-53, and iii. 1-3. 
The first two, yama and m'yaOTa,“'are'' also described in 
Manu iv. 204 (Sch.). 

2. ‘ Bdwmis postures ' 

There are numerous postures prescribed for the Yogi, 
and some of them are indispensable for the attainment of 
Samfidhi. Ten are enumerated in the last chapter of the. 
Saroadarianasa'fbgraha, but they do not exhaust the list. 
The most , io iiPfll'.tant are said to be % 

The latter Ts' thus described :--" Place the 
left foot upon the right thigh, and the right foot upon the 
left thigh ; hold with the right hand the right great toe, 
and with the left hand the left great toe (the hands com- 
ing feom behind the back and crossing each other) ; rest 
the chin on the interclavicular space, and fix the sight on 
the tip of the nose ! ” 

In these postures the Yogi sits, and pronounces inaudibly 
the mystic syllable Oot, “ in ord er to tranquil lise circulation 
aujLiatMd. the respiratory m o veme nts?’ - 

■ 3 - 

When a Yogi, by practice, is enabled to maintain 
himself in one of the above-mentioned postures for the 
period of three hours, and to live upon a quantity of food 
proportional to the reduced condition of circulation and 
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tespiration, without inconvenience, lie proceeds to the 
practice of Frdndydma, This is the fourth stage or 
division of Yoga. It is the suspension of the respiratory 
movements, which the Yogis daily practise with a view to 
purging themselves from minor sins.” The term himibliaka 
means the interval between an inspiration {pd alca) and 
an expiration (rechaka). The first act, says Professor 
Wilson,^ is expiration, which is performed through the 
right nostril, whilst the left is closed with the fingers of 
the right hand. The thumb is then placed upon the right 
nostril and the fingers raised from the left, through which 
breath is inhaled. In the third act both nostrils are closed 
and breathing suspended. There are said to be eight 
varieties of Kiivibhaha^ — but to practise them successfully 
the two preliminary process^’oF'S^ and 

Mdli^ andlia absplutely necessary. The former is de- 
scribed as ‘‘ the act of lengthening the tongue by incising 
the frcenum lingum and by constant exercise.” This pro- 
cess is gone through because ‘‘a large and long tongue is 
indispensably necessary to human hybernation.” Prdnd- 
ydma is stated to be of three kinds, namely, Adhama, 
Madhyama, and Uttama, The first excites the secretion 
of sweat,” the second “ is attended by convulsive move- 
ments of the features,” and the third raises the Yogi 
above the surface of the ground, whilst seated in the pos- 
ture termed Padmdsana, 

4. Samddhi. 

‘‘ This is the eighth and last division of Yoga. It is a 
state of perfect human hybernation, in which a 
i nsen sible to heat and^cpld, to pleasur^and to pain. . . . 
It is the total suspension of the functions of respiration 


^ Vishnu PurdTUij 5. 231. 
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and circulation, but not the extinction of those functions ” 


“Practise the Kevala Kumbhaka . . * repeat the mystic 
syllable Om 20,736,cxx) times in silence, and meditate 
upon it ; suspend the respiratory movements for the period 
of 12 days, and you will be in a state of Samfidhi !” 

The above extracts are from a very interesting pamphlet 
on the practice of Yoga, by Assistant Surgeon Paul, 
and published in Benares by Messrs. Lazarus & Co» in 
1882. It describes some remarkable and •well-authenti- 
cated instances of hybernation practised by^^^ Y^ and 
gives full dettils of all the preliminary processes. Much 
, valuable information on the subject of Yoga is contained 
also in the last chapter of the Sarvadarianasamgmha, 
already quoted, which was translated by Professor Cowell, 
and still more in the last chapter of the ^draddtilaJca, of 
which, however, there is no translation. 
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XIV. 

The characteristies of the ‘ liberated but still living ’ 
i jivanmukta ) are now to be described. 

The ‘liberated but still living’ is he who by- 
knowing the impartite Brahma, whick is his own 
essence, [a result brought about] by the removal 
of the Ignorance enveloping It, perceives It clearly 
as the Impartite and his own essence ; and, in 
consequence of the removal of Ignorance and i-ts 
effects, such as accumulated works, doubt, and 
error, remains intent on Brahma,^ freed from all 
fetters. As it is said in the ^ruti,* “When that 
which is supreme and not supreme (pardvara) is 
seen, the fet-ter of the heart is burst, all doubts ai-e 
removed, and works ® fade away.” 

On arising from meditation, though he sees 

1 Dr. Hall renders *l)raJmanishfhah* by ‘abides in Brahm%’ but the 

commentator explains it by ^ niaUM tadeka^rtM 

2 Mwydahoycmiskoidi 2. 2, 8. 

^ Those of the present or of a former birth which have not begun to 
bear fruit ; but mt those which brought about the present ^dstence.— 
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that, by his body, which is tlie receptacle of flosb, 
blood, urine, filth, &c., — by his organs, which are 

the seat of blindness, slowness, unskilfulness, &c., 

and by Ins internal organ, which is the seat of 
thirst, sorrow, infatuation, &c.,— works are 
being done according to the previous bent of each ; 
and tliat he is experiencing tlie fruit of those 
which have already commenced to take clfect, and 
which are not interfered with by las knowledo-e — 
feS-^fiJ^ards them not as real because they have 
cancelled. Just as one watching what he 
a conjuring performance does not 
ft'Cgariifc as a reality. It is said, too, in the 
^ruti,^ “Though he has eyes, ho is as though ho 
^ had them not ; though he has ears, he is as though 
I he had none.” And again it has been said, ^ “He 
I who, when awake, and even looking upon duality, 
yet, like one in sound sleep, sees it not as such, 
'because there is [to him] no duality,— who, though 
acting, is free from [the results of] actions, he, and 
he alone is, without doubt, the kuower of Self.” 
Just as he continues the practices of eating, walk- 
ing about, &c., which existed before the attainment 
of true knowledge, so too he follows good desires 

^ I cannot trace this quotation. * UfadeiamJimrt, varae 85. 
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■alone, or is indifferent to botli good and bad alike. 

It has been said,^ “ If be who knows tbe second- ^ 


less Eeality may act as he likes , what difference 
is there between the knowers of truth and dogs 
in respect of eating impure food?” Except the 
fact of knowing Brahma, there is no difference ; 
the one knows the Self, and the other [the dog] 
does not. 

In that state, humility and the rest, which are 
means of acquiring right apprehension, and good 
qualities, such as the absence of enmity and the 
like, ^ cling to him inerely as ornaments. It hasi 
been said,'* “ Qualities such as the absence oft 
enmity and the like, exist without an effort ini 
one wdio has attained to the knowledge of Self,! .*,> 
but are not of the nature of means [to that end].”* 

To conclnq e ; — Experiencing, for the sustentation 
oims**Eody only, the fruits of works which have 
begun to take effect, which are characterised ‘by 
pleasure or pain, and are brought about by his 
own desire, or without any desire on his part, or 
at the desire of another, — and illuminating the 
reflections on his internal organ, — when the fruits 
of his works are exhausted, and his vital airs 




■i / 
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^ Naiahharmyadddhi, iv. 62. 


2 Ibid., iv. 69. 
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mer^e in tlie supreme Brahma which is all-per- 
vading happiness, then, owing to the destruction 
of Ignorance and also ^ the germs of its effects, 
he abides the Impartite jBrahma which is absolute 
isolation, whose sole essence is joy, and which is 
free from all appearance of change. As the ^ruti 
says,^ “His vital airs ascend not" do not 
transmigrate], “ but are dissolved within him : ” ^ 
and ^ — “ He already free fthough in the body], is 
freed, [from future embodiments]." 

1 Brikaddranyalcat 4» 4. 6. 

This is intended for Hrihaddmi^yaka, 3. 2, ix, which reads ‘*atratva 
amavantyante,” — whereas the VecUntasIlra has ** atmiva mmavaltyanky^ 
•, misquotation which I have observed elsewhere also. — Of, Aimapurdm, 
^ 149-155, on this passage, 

® Xa{kopanis 7 i>adj 5. i. 
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KOTES ON SECTION XIV. 


I. ' KTivanmuJctaf 

The position of the 


'liberated but still living’ man 


■ /// 


closely resembles that of the Buddhist ArJiat or Bahat 
At dosith, the latter enters Nirvdna, that is, c^ef^to 
exis t,^- — whilst the former, absorbed in Brahma, enters 
upon a^n unconscious and stone-like existence. 

According to the Systems, works are of three kinds, viz., 
accumTxlated (saj^itcC)y fructescent (prdTahMA), and cur- 
rent CJcTiyamdnc^^ The first are the works of former births 
whicISr^ave not yet borne fruit ; the second are those 
wliiclx have brought about the present life, and so have 
heguxx to hear fruit ; and the third are those wliich are 
being performed during the present life, and which will 
bear fruit in a future one. According to the„ Ved|nta, the 
true knowledge of Brahma an3"of one’s own 
Iifbrxrns up the accum works and cancels the 

of tlxc current ones. The fruits of the fructescent ones 
inust> b)e exhausted during the present life, and then a1 
deatlx emancipation is realised. These last cannot he de- ^ 
stioyod by the knowledge of Brahma j hut, according tO| 
the 'Yoga, the meditation which is styled in that syste: 
CLBm^'i^ 7 ''Cijndta^ * meditation without an object, ^ cafi destro^ 
thexxx, and so is considered by Togms to be superior 
knowledge.^ 

1 Spence Hard/s Manual of BuMki&m, p. 40» Monachum, ^ 

P* Q ~T W-Tk 'frt -^T f'WfrfigV. 




“ ^Jp^onmSj i. i8. 


TT' _ * - . . . iL 'ft. . ««?e. 
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It will interest the Marathi student to notice that the 
common word prdrahdha, ‘fate/ ‘destiny/ is just this 
technical term explained above — works which have begun 
to take effect, and the fruit of which it is impossible to 
evade. 

3. ‘ Supreme and not suprcrtu! 

‘ Supreme ’ as cause, ‘ not supreme ’ as effect, says the 
scholiast. It might also be rendered ‘ The First and the 
Last/ that is, the all-inclusi ve entity. The fetter of the 
heart consists of desires resulting from Ignorance. 

4. ‘ If lie who knows the secondless Jkalityl &c. 

This passage, ia the editions, consists of a verse and a 
half, and reads as follows : — 

BuddhMvaitasatattvasya yathtshiMmramm yadi | 

^undm taUvadrikdm. chaiva ho hhedo ’^uchibhakaliay^ || 
Brahmavittvam tatlid muhtvd sa dtmajno na chetara iti | 

As it thus stands the passage looks like a <5^uotation 
from one author, but such is not the case. In seven out 
of ten manuscripts which I have consulted in the India 
Office Library, the word iti is inserted at the end of the 
second line also, and those two are, indeed, all that are 
found in Sure^vara’s work. The same couplet is intro- 

I d uced into the fourth chapter in sup- 

port of an appeal to t he enlightened man to a^oid evil 
lest he lose the benefits of his knowledge ; and its aim is 
to show that if one who knows the truth throws off all 
restraint and acts as he likes, he ia no better than a dog. 
That Snre 4 .vara, tO(^,^^ disapproved of yatheshtdchcirapa is 

the passage" in que stion, 
which I here subjoin : — — t— 
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*^^t 7 idlepa 7 capaJcshanirdsdrt 7 iam aha | Buddhadvaitasatattvas- 
ya yatlieshtdcharanam yadi | kwidrti tattvadrisdm chaiva ho hJiedo 
HuchibhahshaTie |1 62 1| Kasmdn na 'bJiavati y'asmdt | Adharmdj 
jay ate ^Jndnam yailieshtdcliaranam tatah | dharma'kdrye hatliam 
tat sydd ycvtra dliarmopi neshyaie || 63 1 | . . . Tishthatu tdvat 
savvapraDrittihijaghasmaram jndnam, mumuhshvavasthdydm api 
na Bamhhavati yatheshtdcharanam | Taddha \ ^ Yo hi ydtra 
mralctah sydn ndsau iasmai pravarttaie | lohatraydd viraktatudn, 
mumuJcsJmh himitihate Ml ^5 ll ” 

The other half-couplet, however, of our text, seems to i 
reverse this teaching, and to inculcate the doctrine that I 
the knower o f Br ahma act as he likes wi^jg^un^ity. I 
In translating it I have gone on the lines of previous I 
translators, but am very doubtful as to its real meaning. 
Krisiihhasarasvatt introd uces it with the remark — Jivm- 
muktasya Brahmajndnitvd'bhimAno ndstUyatrdpi samTii/dwi 
dha^Jdralimavittvam ityddi; and so appears to say that 
Sadananda assents to the view, elsewhere propounded, 
that the ^ liberated but still living ’ man, having got what 
ho wants, ceases to have any concern for the knowledge of 
Brahma, and That th^ajma^,i^ 

Saddnand^, aiid^npt seems pro- 

Toable from the absence of some such qualifying word as 
vriddha prefixed to it, as is usual in such cases ; but, on 
the other hand ^ if it i s the author’s q^^viewjhy^ 
expressed in verse ? The MSS. differ c onsidera.bly in thej r 
readin^^ of this line . Six have yaihd instead of tatha / 
and four read muktvd, three 'tmihta'h, and two muMd. 
One omits the line altogether, and the comm^ i^fer 
4lfLi:riatlr±haai^^ allusion to it. 

In spite, however, of Sure^yara’s denungi^tipnof 
fdchctTCCoia, there can bo no doubt th^ it is upheld in 
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many Ved^ntic writings, and that Dr. Baherjea had good 
Iground for saying that '^Vedtoic authors have boldly 
f asserted that they are subject to no law, no rule, and that 
Ijthere is no such thing as virtue or vice, injunction or 
||)rohibition/' ^ A few., instances of such teaching 

'' By no deed soever is his future bliss harmed, not by 
fj theft, not by a Brahman’s murder, nor by a mother’s 
nor by a father’s murder; nor, if he wishes to 
^ 7^ " commit sin, departs the bloom from his face.” 

-UpanisJiad, hi. i (Cowell). 

' \ “The thought afflicts him not, ‘What good have I^^left 

^ )j* ‘undone, what evil done.?’ ^ 
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-Taiiti^d-JJjpanishad, ii. 9 (Gough). 

“ Then a thief is not a thief, a murderer not a murderer 
... he is not followed by good, not followed by evil.” 

—Brihaddrar^yaka, 4. 3. 22 (Max Muller). 

“ He is not defiled by an evil deed.” 

— Briliaddranyaka 4. 4. 23. 

“ As water adheres not to a lotus lej,f, sofno sinful deed 
adheres to one who knows thus.” V7*? ^1 * 

f — ChMndogya-Upamishad, 4. 14. 3. 

“ He who considers himself a doer of good or evfl, his 
intelligence is at fault and grasps not the truth— so I 
think.” — MaMhhdrata, 12. 222. 17. 

As a water-bird is not defiled by moving in the watw, 
so a liberated Yogi is not polluted by merit or by demerit.” 

— Ibid., 13. 249. 17. 

*■ Dicdoguea on Bmdat PKihtoplig, p. 381. 
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‘V' “Evil adheres not to an enlightened man, any more 


than water clings to a leaf; but much sin sticks to the 
unenliglitened man, just as lac to wood.” 

— Mahdhhdrata^ 12. 299. 7. 


The commentator NyisiihhasarasYat l remarks that, inj; 
view of sucli Vedic passages as those above quoted, somell 
one may object that it is erroneous to state that.the|| 
enlightened may not act as they please, and his onlyl 
reply is, that although there undoubtedly are such p^-s-B 
sages in theSrutiand Sinriti, yet they „are merely desig;pedB [I 
t!^e p^ the enlightened man #and.. notW^ 

t§ iinppl, him to f ct in the manner there descnhed ! r r 

Bat the line of argument adopted by this commentator,, 
and also by other apologists, is unsafe, and does not -get: 
rid of the fact that some of the Upanishads, the chiefl 
source of the Vedanta doctrine, do, without Wn,y qucd^J 
catioTb^ declare that sin and virtue are alike to one who I 
knows Brahma; and ^ system is therefore, ri^dy'^ ^ 
c^rged. with immorality. But, independently of suchik*^™;. 
teacliing as this, what could possibly he |/ 

from a system so, devoid of motives for a life.' 




supreme Being, Brahma, is I 


93^. of relation with the,, world, uncq^cionsi: - 
qrits^owu^ eds-tence jnd of .ours, and. devoid of ah^atteJ^^ 




butes apjd qualities. The so-called personal God, the 




manifestation of the Impersonal, turns out on examiBa 4 
tioa to be a myt l^ thg::e.,k.nft-fiQA. JPact from.gami^jea^'.. 


tioa to be a myt ^ t here is. .aQ.Qod..jaDart from.Q araeky ea]' 
mq Creator, ao Holy^ Being, nq,Eafeher, ao Judge — aq 
in a word, to adorq,Jp,l,QT^“4JC-tQisar. And, as for our- / 
selves, we are only unreal actors on Hie semblance of 


a stage ! 


itC. 
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NOTES, 


The goal, already referred to, is worthy of such a creed, 
being no less than the complete extinction of all spiritual, , 
mental, and bodily powers by absorption into the Im- 
personal. 

. ‘'Annihilation, then, as regards individuals, is as much 
the ultimate destiny of the soul as it is of the body, and 
\Not to he' is the melancholy result of the religion and 
philosophy of the Hindus.''^ 

5. ^ lie already free, is freed! 

“Though illusion has not really real existence, yet it 
possesses apparent existence, and so it is capable of talcing 
the soul captive. And again, the Veddntins say, that as 
illusion is only apparent, so the soul's being fettered is 
practical; that is, as illusion is false, so the soul's being 
fettered is likewise false. hTeither was the soul ever 
actually fettered, nor is it now fettered, nor has it to 
be emancipated.'^ ^ 

This matter is also explained in the last chapter of the 
Veddnta-parilhdshd : — “ The joy which admits of no in- 
crease, is Brahma; as the Veda {Tait Up,, 3. 6) says, ^He 
knew Brahma to be joy.' And the acquisition of Brahma, 
whose essence is joy, is moJesha, and it is also the cessa- 
tion of sorrow; as the Veda says, 'The knower of Brahma 
becomes Brahma,’ and again, ' The knower of Self passes 
beyond sorrow' (Mun^ka, 3. 2. 9; Chhdndogya, 7. i. 3). 
The acquisition of another world, o*r the sensuous joy 
derivable therefrom, is not moksha; for as it is the result 
of works, and therefore non-eternal, the subject of such 
liberation is liable to future births. If you say that, as, 
according to our view, the acquisition of bliss and 

^ ‘Wilson's Essays on the Religion of the MirnduM, n. 1 14. 

. V 2 Riatmud Refutation, y, 189. 
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tilie cessation of misery have a beginning, they are there- 
fore chargeable with the same defect of being non- 
eternal and therefore transitory], and, that if they have 


not a beginning, then the enjoining of ^hearing' &c., withh 
^ view to mohshay is absurd, I reply, Not so ; for, although/ 
onolcslKiy consisting of Brahma, is already in possession,^ 
stni, because of the erroneous idea that it is not possessed, 
it is proper to make use of means for attaining it. The ^ 


o essat ion of misery, too, in the^^^to of Brahma, wJWch 
i^ the substrate of all,^^ is already an acc omplls he d fa ct. 
Even in mundane affairs, however, we see the need of 
obtaining things already obtained, and of removing things 
€ilready removed. For example, when a piece of gold 
is in one’s hand, but has been forgotten [and is being 
searched for], and some person says, 'Why, .the gold is 
in your hand,’ one regains it as if it had not already 
iDeen in possession. So, too, in the case of one who is 
'uinder the delusion that the garland encircling his ankle 
is a snake; when a reliable person tells him that it is not 
a. snake, the snake is removed although it was already 
xemoved had never existed]. In like manner, the li 
a.cquisition of a joy already possessed, and the cessation || 
of misery already removed, in other words, lilerationy is anf 
object [to be sought after],” 






jIL 


\ r 

<1 . 


INDEX 


Alkidh^^ 92 
Ahhydsa,, 107 

Absorption, description of, 5 
Abstinence, 21 
Accumulated works, 121, 125 
Ach^rya, need of an, 23, 42 
Adliikdri/rif 18 
AdJiydrojpa, 23, 42, 82 
Adhy^tma-H^m^ana, 45, 91 
Adruhtaj 14 
Advaitavddin^ 12 
AdvayAnanda, ii 
Aggregates, the five, 27 
Agnishtoma^ 37 
Aitareya Br^hmana, 38 
Aitareya Upanishad, 8 
AjaliallaJcBliand, 93, 97 
Ajaliats'vdrthdf 93 
Ajndna, 46, 49 
AjndnahlmJc^ 62 
Akdda, 80 
AkJianda^ 6, 10 
Akhilddhdra, 6 

Analogy, illustration from, 108 
Ananday 5 
AnandahhuJct 62 
Anaximander, 28 
Angiras, 2 
Annamaydkoiag *ji 
Anuhandha^ 18, 24 
65 

Ajpwrigrahat 1 14 
Apmddaf 23, 42, 83 
Apawa^ga^ 41 


Apprehension, absence of, 49 
Apdrvatdf 107 
Arhat, 125 
AriAavdda, io8 
Aruni, 7 

Asamp'ajndda, 113, 125 
Asana, 1 14 
A^oka, 15 

Atmaprabodha Upanishad, i6 
AtmapurUna, 124 
Avararyi, 49 
Avastu, 45 
Avidydf 46 ^ 


Bathing, religious, 39 
Bauddha, 34, 77, 78, 80 
“ Being,” of Parmenides, 10 
BMgalaJcsJuifiA, 91, 92, 98 ^ 

Bhagavad Gita, ii, 14, 33, 35, 36, 

U7 — 

Bh§.gavata Pur&na, 33, 34 
BhaJcti, 35 
Bhatta, 78, 82 


Bhdvardpa, 49, 84 
Bliss, 5 
Bodies, subtile, 64 

, gross, 71 

Brahm^, 2 

Brahma, as bliss, 5, 130 
, as knowledge, 4 

— as substrate, 6 

— y not intelligent, 3, 4 

Brihman, molesting a, 38 
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Bpihad^ranyaka XJpanishad, 20, 22, 
26, 102, 124, 128 

BiihadA,ranyakabh8,shyav&rtika, 90 
Bfihanndr^yana XJpanishad, 16 
Buddha, 79 

Buddha’s death, 27 ; birth, 28 
Buddhism, 13, 26, 29, 32, 40, 81 

Causal body, 60, 74 
Qhaitanya, 51 
CMnd^rdyana, 19, 39 
Oh^rvdka, 76, 77 

Ohht,ndogya XJpanishad, 7, 23, 26, 
40, 69, 76, 78, 107, 108, no, 
128 

Chit, 3, 10 
Chittavf'itti, loi 

Concealment, one of the powers of 
Ignorance, 49, 55 
Concentration, 21 
Confucius, 10 
Consideration, 106, 109 
Contemplation, profound, 106, 109, 
112, 115 

Current works, 125 

Denotation, 92 
Devotional exercises, l8 
Blianamgaya, *66 
Bhd/rand, 10^ 

Miydma, 114 
Distraction, 115 
Dreaming state, 60, 74 
Dreamless sleep, 60 
Dvaitavdda, 12 

Egoism, 64 

Elements, the subtile/6|; ■Ihegtoss, 
69 

Emancipation, 22, 40 
Endurance, 21 
Entity, 44, 49, 8'4 
Envelopment, apd#er‘6f Ignorance, 

of three kinds, 3 


Faith, 22 

False imputation,” 42, 82 
Fixed attention, 1 14 
Forbearance, 114 
Forbidden things, 19 
“Fourth,” the, 55, 60 
Fructoscent works, 125 

Gauhapada’s Kl-rik^s, 116 
Gayi 31 

39 

Gopillatdpani XJpanishad, 16, 34 
Gopiohandana XJpanishad, 15 
Gross elements, 69 ; bodies, 71, 74 

Hanum^k XJpanishad, 1 6 
IJastdmalaka, 55 
“Hearing,” 21, 106 
Iktuidstra, 13 
Hionen Thsang, 36 
Hiranyagarbha, 67, 74 

* I AM Brahma,” 10 1 
Ignorance, 44, 46, 48, 49, 56, 58, 62, 
77, 83, 86, lOS, 1 21 

, the falseness of, 47 

Illusion, 45, 47 

Illusory attribution, 23, 42, 44, 75, 
86, loi 

Impartite, I, 6, 89,'10i, 102, 121 
Indication, 92 
Indication of a portion, ^l 
Intellect, 64 

Intelligence, l, 3 r 5 > S 3 > 5 ^» ^ 3 » 
67, 68, 71, 75, 78, 79, % 86, 
91. *03 

Internal organ, 4, 5, 74, ioi,'‘lb3, 

HI 

Ikara, 51, 53, 58, 60, 74, 84, S6 1 

«/* %Qatt, 8 

JahadajahaUahshmydi 93 
Xahfidl^hand, 93, 96, 97 
/ahcdsvdrthd, 93 
Jainas, 34 

121, 125 



Jndnat 3 

JndndhJidvaf 49 
fndnavirodJii, 49 
Jyotishtoma, 19, 37 

KiL^GNiEi^DKA Upanishad, 15 
Kdmya, 19 
Kan§,da, 14 
Kapila, 14, 48 
Kdranaguna, 63 
Karma^ transmigration of, 27 
Ktotikeya, 31 
Kashdya, 115 
Katha Upanishad, 124 
ICa.vyapraka4a, 92, 93 
Kena Upanishad, 9, 102 
Khandha (Pali), 27 
JOieckart Mudrd, 1 19 
Knowledge, defined, 4 
J{ficli7irac7idndrdya'mj 19 
Krikalaj 66 

Krishna, apotheosis of, 33 
Krisbpa Upanishad, 16 
Krishna-worship, Sh 35 
Kriyamdnay 125 
Kum&rila Bhatjta, 31, 82 
Ku7nh7icdca, II5> ^^9 
JC'drmaf 66 
Klusumflnjali, 113 
Kutsita, 12 

LahsTicmdf 92 
iMdcsTiaTwlaJcshandj 93 
Lcilc87iyaf 92 

Zaks 7 iy(xlak 3 han<ib 7 idvaf 89 
laya, 115 
“ Liberated, but still living, 1 1 25 
ZingUf 106 
LokS,yatikas, 80 
Lorinser, Ur,, 35 

MlBrntAMlKAS, 81 
Mahibbtoata, 23, 37? I2%,I29 v 
Mahabhashya, 33 ^ ^ 

MaMnl^rayana Upanishad, 16 
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Maitri Upanishad, 62 
Manana^ 106 

M^ndfikya Upanishad, 4, 9, 53, 54, 
*55,62,72,78 

Manichsean mission to India, 35 

Manomayalcosa, 65 

Mann, 20, 26, 38, 39, 40, 71, 1 18 

Mann’s Code, age of, 26 

Matter, 45, 49, 50 

Mdyd, 8, 46, 47> 49, 61 

Mdydvdda, 45 

MdydvddiUt 85 

Meditation, 106, 109, no, 113, 114, 

115 

Mental inactivity, 115 
Metempsychosis, 26 
Mind, 64 

Misapprehension, 49 
Modification of internal organ, I0I~4 
MoTcsTia, 130, 13 1 
Mritynl^ngala Upanishad, 16 

Mviktiy 40, 43 

Mnktika Upanishad, 16, 112 
Mukundardj, 61 

Mnndaka Upanishad, 2, 6, 23, 52, 
j 121, 130 

:Ndga, 66 
NaimittiJca, 19 
Naishkarmyasiddhi, 90, 123 
Naiy^yikas, 48, 82 
Ntonda, 31 
Nature, 50 
Nescience, 46 
N^ididTiydsanOrt 106 
JXirviJc(ilpd 7 c<ij 109, II3» 

XT'irvd'm, 41, 125 
JXisTiiddh/iy 19 
NUya, 19 
Niymm, 114, ii8 
“Not-heing,” of Paacmemdes, lO 

«NovdLty,’’ 107 

Nrisimhasarasva-tt^ I, 6» ^27, 129 
Nrisimhatapanl Upanishad, 9, 4^, 
62 

Nyiya A^iortos, 108 
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Obstacles to meditation, 1 15 
OccaHional rites, 19 
Omniscience 0! tsvara, 58 
Optional rites, 19 
Organs of sense, 64 ; of action, 65 


Padma Purilna, 46 
Padmdsana^ 115, 118 
Panchada.4t, 6, 25, 69, 96, 103, 126 
Pantheism, its dishonesty, 25 

j its immorality, 129 

Pdranidrthika) 3 
Paramdtmd, 81 
Pardvara, 121 
Parlkshit, 33 
Parindma, 85 
Parindmavdda, 45 
Parlndmavddint 6 
Parmenides, 10 
Passion, 115 
Patanjali, 37 
Penances, 19 
“ Persuasion,’^ 108 
Phalct, 107 

PipUikdmadhyat a variety of the 
Chdndrdyanaf 39 
Postures, 114, 1 18 
PrfLbh^lkara, 77, 8 1 
Prsecognita of Vedtota, 18, 24 
Pr^jna, 53, 62, 74 
Prakriti, 44, 4S» 47» 49. S^y 5^ 
Prdna, 65 

Prdndydma, 114, I18, 119 
Prdrahdha, 125, 126 
Prdtibhdsika, 3, lO 
Pmtyagdtman, 90 
Pratydhdra, 114 
Prdyakhittaf 19 
Prayojana, 17 

Projection, one of the powers of 
Ignorance, 49, 55, 56 
Pdraka, 115, 1 19 
Purpose, the, 17, 22 
Puruslui, 47 
" ^3d;hyras, 28, 41 


Qualified person, the, 18, 22, 41 
Quasi- Veddntina, 46 
Quiescence, 21 
Quintuplication, 69 

Pajogunaj 66 
ES,ma XJpanishad, 16 
Ildmilnuja, 12, 43 
Edmatapauiya XJpanishad, 34 
Edmatlrtha, I, 54, 127 
Eammohan Eoy, 15 
limdsvddaj 115 
Eeal, the, 44, 45, 83 
Pechaka, 115, 119 
Eegulation of the breath, 114, 115, 
118 

“ Eelation,” the, x8, 22 
“ Eepetition,” 106, 107 
Eescission, 42 

Eestraint of the organs, 1 14, 1 1 5 
“ Eesult,’’ the, 107 
Rig-veda, 52 
Pdpa, 27 

Sddhanaj 20 

Sdliityaddrpanat 92, 113 
^aivas, 34 
^Ektas, 34 

^flkyamuni, 29, 32, 41 
Samddhif 106, 1 13, 114, 119 
Samdna, 65 
Sdmdnddhikaranyat 89 
Samhandlia, 18 
Samprajndtay 113 
Sanchitat 125 
Sandhydj 38 
S’^ndilya, 19, 40 
Sdndilya’s Aphorisms, 8 
Sanjnd, 27 

SankanlchUrya, 8, 9, 12, 23, 31, 46 
Sflnkhya, 46, 47 

S&nkhyapravachanabhl-shya, 5, 46 
SUnkhyasflra, 46 
SarhBkdra, 27 
^todfi-tilaka, 120 
S^drtraka, ii, 12 


INDEX. 


Sarvadartoasaiigraha, 8o, i ig 
Sat, 3, 10 

^atapatha Br&hmana, 76 
KSautrUntikas, 81 
Savikalpaka, 109, 113 
Sdvitri, 39 
Self, I, 7^, 

Self-restraint, 21 ! 

Sheath of bliss, 52 

, cognitional, 64 

, mental, 65 

, nutrimentitious, 71 

respiratory, 66 

Siddhdsana, 1 18, 120 
S'Uu, a variety of the Chdndrdyana, 
40 

Shandim, 27 
Soma ceremony, 38 
S'raddhd, 36 
S'ramm, 106 
“ Subject,” the, 18, 22 
Substrate, i, 6, 54 
Subtile bodies, 64, 67 
S'uddhddvaita, 13 
Suggestion, 92 
^uka, 33 * 

^unaka, 2 
iShnyavdclins, 80 
Sure^vara, 126 
Shtr 0 .tmft, 67 > 68 
Svddhydya, 114 
Svarga, 41 
Svmtikdsana, 115 
Svetaketn, '7 

^vet§. 4 vataraXJpanishad, 16, 40, 44, 
46, 50, 51 

Taijasa, 68, 74 

Taittiriya Upaaishad, 3, 9, 63, 76. 

77, 128, 130 
Ttoisra bell, 38 » 

Tantras, 35 
Tarkasangraha, 113 
TUrkika, 77, 82 
Tat tvam asi, 85 
Teacher ijudispensable, 23 
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*‘That art Thou,” 86, 88, 89, 95, 
99, loi, 105, 107 
Thinking, 64 

Thought, of Parmenides, 10 
Thread-soul, 67, 74 
Transmigration, 26 
Trigundtmaka^ 49 
“ Truly all this is Brahma,” 75 

Uddna, 65 
Unmant, 61 

Unreal, the, 44, 45, 83 
Updddna, 27 
UpdddnaZakshand, 93 
Upade 4 asahasri, 22, 110, 112, 113 
Ujpddhi, 51, 59 
Upcikramopasarrihdrau, 107 
Upanishad, defined, 17 
Upanishads, list of, 1 6 
Upapaiti, 108 
Updsana, 19 

VlOHASPATYA, $9, 6 l, 63 , 9$ 

Vdchya, 92 
Vaibh^hikas, 8 1 
Vai^eshikas, 48 
Yaishnavas, 34 
Yaisvdnara, 71-74 
Y^ikyasudhH, 56 
VastUy 45 

Y^udeva Upanishad, 16 
Vedand, 27 
YedSnta, ii, 12 
Yed^taparibh^sha, 74, 130 
Yed^ta-shtras, 69 
Yedantists, old school of, 6 

, idolatry of, 24 

. creed of th^ 9 

Vijndna, 27 
YijnSna BMkshn, 46 
YijndMMayaJ^i^ 64 
Vikdkcby 83, 85 
VikskepOi 49 
Vwdt) 7 ^ 

j Yuesh^aesik^^^lA:e^ 89 
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VuJtayaf i8 
Vishnu Purana, 46, 
Viiish^ddvmtOi 12 
Vika, 72, 73 
Vital airs, 65 
Vivartta, 6 , 83, 85 
Vivarttavdda, 45 
Vivekasindhu, 6t 
Vydm, 65 
92 

Vyanjand, 92 
Vyd/vaMrikOf 3, 10 
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Waking state, 60, 73, 74 
“Withdrawal/' the, 23, 42, 83, 86 
Works, ol three kinds, 125 
Worlds, the fourteen, 70, 83 

Yama, 114, xiS 

Yathesh^dcharana, 126, 127 
Yati, a variety of the OMmdrdyam, 

40 

Yammcdhja (ditto), 40 
Yoga Aphorisms, in, nS, 125 
Yogiich&ras, Si 


THE END. 
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